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In Luce Tua

By DON A. AFFELDT

Comment on Current Issues

The Attica Massacre
Forty persons were killed last month in Attica State
Prison. Were their deaths due to criminal homicide?
This is a legal question, but it will never be asked in
a court of law.
Two explanations could account for the failure of any
court ever to address this question. 1) There is little or
no evidence of criminal homicide in connection with
the Attica killings. 2) Any court which tried the Attica
killers for criminal homicide would need to share the
very same rationale which guided the killers, and so
could not convict them of a crime without contradicting
itself.
The first of these explanations is popular and false .
The second explanation is more complicated but, I
think, true.
Before I defend these assertions, I should acknowledge that at this writing the full story of the Attica riot
and its bloody ending is not yet known . It may never
be known. But enough is known at this point to permit
some preliminary judgments. Further, these judgments
are not based on hindsight. It would be both easy and
irresponsible to assess the Attica killings in the light of
facts which became known only after the event.
On the other hand, one is not restricted in his critical
viewpoint to the knowledge, beliefs, and surmises evidenced by the main participants in the gory struggle.
There are some things these men should have known or
believed about the situation they confronted; failure to
gain this knowledge or to adopt these beliefs can therefore not excuse the actions of those who were remiss in
these respects. The riot at Attica posed an extremely
difficult and dangerous situation for convicts and officials alike. Moments of peril call for the highest exercise of caution and wisdom, as all the actors in this tense
drama surely should have realized.
Thirty-nine men were slaughtered in the police attack
on the Attica compound; the fortieth man, a guard,
died of injuries sustained earlier in the riot. Does this
slaughter of men constitute murder, manslaughter, or
any other variant of criminal homicide?
I said earlier that this is a legal question. As such, it
is properly answerable only in a court, after a trial in
which both prosecution and defense offer evidence and
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have the opportunity to dispute evidence introduced
by the opposition. So we cannot in these pages reach
that question.
We can, however, ask whether there is any (apparent)
evidence of criminal homicide such as might - in normal circumstances - induce a prosecutor to bring
charges or a court to hear the case. And to this question
I have suggested that the popular answer in No.
Various reasons might be offered. in support of the
view that nothing in the Attica massacre constitutes
criminal homicide. The attacking forces were all officers
of the law. They had been ordered by a superior to move
in on the convicts and their hostages with guns ablaze_.
The lives of the hostages were threatened, and the captive guards seemed genuinely endangered. The rioting
prisoners had already fatally injured one guard, or had
at least allowed the guard to suffer his injuries under
their auspices. The convicts seemed adamant in their
final two demands, which the authorities had resolved
not to grant.
The situation, therefore, seemed deadlocked, and an
escalation of terror within the prison seemed to be a
possible next step for the prisoners to take in pursuit
of their ends. Furthermore, any show of weakness on the
part of the authorities might well have encouraged other
inmates around the country to adopt a strategy of riot
in furtherance of their various interests, thus endangering many more lives than were possibly at stake in
cellblock D of Attica State Prison.
Granting all this, there is still good reason to believe
that the police charge on the prison involved the premature use of excessive force for the benefit of too few
people. There was no evidence that the hostage guards
were being killed one by one as the authorities held fast
to their position on the demands for amnesty and replacement of the warden. So long as the violence in the
prison was not escalating, the risks posed by an armed
assault on the compound outweighed the immediate
benefits of such an attack. A number of intermediaries
were on the scene, and in their estimation peaceful
settlement of the dispute was still possible.
The prisoners were known to be without guns. They
had some knives, but mostly their weapons were clubs.
In any case, the prisoners were in no position to offer
significant resistance to the police except in hand-tohand combat. The police, on the other hand, were well
3

The Calculus of Human Life

tradition assume to himself the powers of prosecutor,
jury, judge, and executioner.
When deadly force is used rashly, or out of proportion with the evident. need, or in a fashion which immeasurably worsens an already bad situation, the use of
such force arguably satisfies the legal criteria for criminal homicide. The Attica deaths may not have been
murder, or even the result of gross negligence by the
police and those who ordered their assault; but it is far
from obvious that they were not murder or cases of
gross negligence, and there is a sound policy reason for
offering the facts to a grand jury or to a court for judgment.

armed with rifles and shotguns. There have been no
reports of a policeman being injured in the assault.
The purpose of the police charge was to quash the
riot and save the lives of as many of the thirty-seven
hostages as they could. The result was thirty-nine people dead and perhaps hundreds more injured. Surely
the authorities realized that a four-sided crossfire of
bullets directed at occupants of an enclosed compound
would produce at least as many casualties as eventually
resulted; indeed, the attack was ordered with the belief
that it might cause many more deaths than in fact were
produced. Governor Rockefeller noted afterward that
it was "extraordinary" that as many as twenty-eight
hostages were saved, especially since the hostages were
dressed in prison garb and the raid was conducted in
a cloud of tear gas. The point, then, is that the authorities were prepared to sacrifice forty or more lives in· the
hope of saving perhaps twenty lives.
The problematics of this calculus are immediately
apparent. Assuming each life is of equal worth, killing
forty people to save twenty - or even thirty-nine involves a net loss of human life. On the other hand,
it might be thought that the life of a convict is worth
less that that of a guard, so that the loss of only thirty
prisoners' lives is a cheap price to pay for the saving of
the lives of twenty-eight hostages. On this line of reasoning, the authorities might have thought it worth the
lives of all the inmates if at least one hostage could be
rescued.
One suspects that correction officials did indeed suppose the lives of the inmates to be worth less than those
of the hostages; perhaps the prisoners' lives counted
for nothing at all in the minds of their keepers. Surely
such a thought is barbaric, no matter how reprehensible
the prior conduct of the inmates had been. One need in
no way approve of their actions before or during the
riot in order to hold that summary execution is not the
inmates' just desserts. Even if the inmates had committed crimes deserving of death, the law prescribes that
they be dealt with in regular fashion and that they be
punished only after having received the opportunity to
present a legal defense. No man - not even a Governor
(with the backing of the President) - can in our legal
4

At the same time, there is a sound policy reason for
not taking the facts before a jury or judge, and this is
the reason which will prevail. The concern is that bringing criminal indictments against the Attica killers would
invite the court to repudiate its own authority. And no
court could repudiate its own authority without contradicting itself.
In starkest terms, the question before the court would
be: In pursuit of State policy, can responsible officials
of a State legitimately employ whatever amount of physical force they think necessary to discharge their duties?
In order to make the indictments stick, the court would
have to answer No to this question. But if the indictments
did stick, the court by that very example would be
answering Yes to the question. The court would then be
endorsing the use of whatever amount of physical force
it thinks necessary to exert against the defendants.
On the other hand, if the Court answered Yes to the
question, it would doubtless have to dismiss the charges
against the defendants, for they would then be declared
not to have broken the law by their actions. Either result vindicates the principle of the defendants' actions.
It is sometimes said that the State has a monopoly on
the legitimate use of physical force. It might as well be
said that the State is the only entity with enough physical resources to enforce its claim to legitimacy. Either
way, it does not follow that all uses of force by the State
are legitimate - even in pursuit of State policies - nor
that unenforceable claims to legitimacy in the use of
force by entities other than the State are necessarily
invalid.
Courts are instruments of the State, and as such are
incapable of reducing the net power of the State. The
most they can do is to assert their own power to limit
the operations of some other instrument of the State and no such decision can therefore reach the fundamental question of whether a State's use of physical
force is legitimate.
But others can both ask and answer it. In particular,
prisoners might well ponder the question as they observe how much more force is being used against them
than they (in many cases) ever used against anyone
else. The Attica wounded, for example, might well marvel at the willingness of the State itself to use violence
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Silence in the Court

in order to teach the prisoners that one doesn't solve
problems by violence.
It is perhaps naive to suppose that prisons are places
where people are taught to satisfy their wants without
recourse to violence. No doubt a more realistic statement is that the prison experience teaches the criminal
that somebody else has more power than he does, and
that the power of the State stands ready to be unleashed
against him if he breaks its commands. So far from weaning inmates from relying on force to work their will
on the world, departments of correction give their
charges the ultimate lesson in the u se of power.
How many of the surviving inmates at Attica are likely to believe that in rioting and seizing hostages they
acted contrary to their own best interests? Will they not

rather think that their mistake lay in grabbing for too
little, rather than too much? Perhaps if they had publicly killed one hostage per day they might have brought
the State to its knees . . . .One shudders to think how
many convicts around the country must be escalating
th.e ir power-scenarios as a result of the Attica massacre.
Prison authorities claim to have taught a much different lesson by their response to the riot; many in fact
claim that the only mistake was waiting so long to crush
the rebels. But is is difficult to understand how the "successful" massive use of deadly force can teach anyone
not to adopt that strategy if he can grasp an opportunity
to do so.
When one recoils in horror at the Attica slaughter one
is led to wonder whether the nice distinctions which
would render such camage merely an "unfortunate"
or "tragic" incident are founded on acceptable touchstones of judgment. Perhaps the mind's joumey ends
by perceiving the need to make a choice: Am I aligned
with the forces of order - meaning the forces of the most
forces - or does some higher set of principles have my
allegiance? And if I cannot make my peace with the world
as I find it - even with the side of the "good guys" who shall be my allies?
These are hard questions. Four minutes of gunfire
at Attica does not answer them. On the contrary, the
noise of the Attica massacre followed by the .silence of
the courts has helped us to hear these basic questions
once more.

On Second Thought
You haven't grown up until you have leamed to
accept your father as one who makes mistakes. That
particular maturation task has fairly consistent parts,
though they may come in different sequence or all
arrive in one enlightening moment.
First, there's the turmoil of realizing that your father's example or advice does not work for you in the
world where you live. Second, the somewhat hollow
understanding that it is your father who is wrong, not
you. His authority and his wisdom do not embrace
your world. Third, the assumption of autonomous
authority, the need to be your own wisdom and make
your decisions. Finally, there is a new respect. You
understand that your father was not dead wrong, there
was wisdom in him, you took him too literally, and
your own son will have to go through the same pattems that you have followed .
There is no way to the fourth stage, or to maturity,
without going through stages two and three. They may
be light or traumatic, depending on the strength of the
prior relationship. But no man is mature who still
thinks that his father was true and right in all that he
remembers hearing. God's gift of moving time will not
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permit it.
That's simple. It's a little harder to know that any
group of men which strives for continuity must go
through the same process. Group maturity may move
much more slowly, sometimes stretching over several
generations. But no society, up to and including nations
and churches, can claim maturity or wisdom without
the ability to question, reject, and restructure its relationship to the authority of the past. No society is
whole that maintains unchanged the structures of its
origin and believes them unalterably valid. God's great
gift of moving time will not permit it.
There is no way to reach respect and honor for the
past - the fourth stage - without going through the
second and the third. The church that claims a permanent truth in the statements of its own origin does
not respect its fathers. It has sadly perverted their
intention, failed their hope. It is arrested in infancy,
it has no wisdom, it does not understand the nature of
truth, it knows no living God, it lives in fear without
hope, and it will die without meaning. We may love it
and care for it as for any retarded child, but we cannot
follow it and remain true to our God.
5

A Reformation of Christian Community
By JOHN S. PHILLIPSON
Associate Professor of English
University of Akron
Akron, Ohio

One of the potentially most important developments
in the history of twentieth-century Christianity has been
the creation, during the past few years, of lay "communities" within the Catholic Church. These organizations, some operating with episcopal approval, some
without it, represent the assumption by laymen of the
power and right to make decisions in religious matters
that they feel are rightfully theirs as the People of
God, the Church in essence.
The 1970 Directory of Independent Lay Organizations, United States and Canada, issued by the National Association of Laymen (now the National Association of Laity) lists groups like the New Community,
the Community of Christ Our Brother, the Community
of John XXIII, and the Queen of Peace Community,
all in Madison, Wisconsin; the Vineyard, of Dallas,
Texas, which calls itself a "national community" catering to the spiritual needs of those whom society has
largely rejected - homosexuals and drug addicts,
for instance; and the Cauley Community of Erie, Pennsylvania. Announcements of new communities often
appear in classified ads in the National Catholic Reporter, the liberally oriented newspaper published
weekly in Kansas City.
Writing on "The Underground Church" in the Dec.
28, 1968-Jan. 11, 1969, issue of The Saturday Evening
Post, .Michael Novak reported the existence of between
2,300 and 3,000 "underground" groups then meeting
regularly in this country. "Organized by engineers,
lawyers, media men, such groups may number from
6 to 100 families, although the average size is about 20
people," says Mr. Novak. "·Larger groups tend to split
up in order to retain their spirit of close communion,"
he adds. (Mr. Novak's article also appears as a postscript to the paperback edition of The Underground
Church, edited by Malcolm Boyd.)
Recently The Community of Teilhard de Chardin in
Cape Canaveral, Florida, issued a statement explaining the functioning and rationale of "The New Community," the term a generic one. Most- perhaps all members of such groups would endorse its assertion
that "The new community is a series of relationships
from which individuals get the support and strength
they need for Christian commitment in all the other
areas of human endeavor. . . . It is, further, a group
which provides stimulus to do the hard and monotonous
work both to develop personally as a Christian and to
carry on one's Christian obligations in the world in
which one lives and works." And they would agree
with the conclusion that the new community "may re6

present a major step forward in the Christian life"
and "may well mark the beginning of an entirely new
era in the history of Christianity."
As yet imperfectly studied, this new phenomenon is
being reported on by works such as those just mentioned
and investigated by scholars examining social history.
A 1970 Master's thesis at Kent State studies the phenomenon, and a Doctoral candidate in American studies at
the University of Kansas is currently writing a dissertation about it. This fall a book compiled and edited by
Professor Michael Zeik of Marymount College, titled
Entopia : Seven New Christian Communities, is scheduled to appear under the imprint of the newly formed
Roth Publishing Company.

Entopia and Ecclesia
For the past two and a half years, the present writer
has been associated with a group in Akron, Ohio, calling itself simply "The Community." Formed by laymen in the spring of 1969, this group, which initially
(for a period of a few weeks) met in members' houses ,
now meets Sunday in a central location downtown .
Some of its members are Protestants, and both Catholic and Protestant visitors are common at its liturgies.
Members of The Community have included housewives, businessmen, a stock broker, a physician, three
professors from as many institutions, a publications
editor, a secretary, a counselor, a social worker, and
students from the grades through graduate school. At
present it has no black members other than five adopted
biracial babies, though it often has black visitors. Aiding the black community is one of its major concerns,
and it hopes for black members eventually.
Why do people join a group like this?
"I wanted relevant communication with open-minded
people," said Robert S., a Protestant. "I am continually
searching, and it is refreshing to know that there are
other who admit the same thing."
"Having spent eight years in a religious order,"
said his wife, Joan, a Catholic, "I found it increasingly
difficult to accept some of the tenets of the 'established Church,' though I still believe in the way of approaching God that was my upbringing - Mass, Sacraments, and Scripture. The Community gives me the
freedom of expression that I find lacking in the established Church."
The Community enables Bob and Joan to worship
together and to receive Communion together without
the Catholic member severing connection with the
Church. This is important in their lives.
The Cresset

Barbara W., another Protestant member and the
Community's elected chairman a year ago, saw the
matter differently. "The church we were attending,"
she said, "did not discuss social problems, nor was
there any type of action taken on these problems. It
seemed to me that very little was relevant to today's
living and our life style." For her, The Community is
relevant this way
Actually, The Community of Akron is heavily oriented toward the social implications of the gospel, at helping especially the poor and underprivileged with
gifts of money and food, by signing petitions, getting
others to sign, and participating in anti-war movements.
"Prime concern of membership is one of social revolution through personal Christian action," says its Position Paper. Here, its members feel, is the leaven of
Christian action that Christ spoke of in Matthew 13:33
and Luke 13:21.
A concern that troubled The Community at its beginning was the danger of excessive structuring. After
a series of meetings, it was decided to elect members
to serve as chairmen of standing committees for threemonth periods, "to develop, evaluate, and make recommendations of matters of interest to the Community,"
according to the Position Paper. In addition to a chairman who functions as a leader for the group as a whole,
there are chairmen on liturgy, finance, and communications. The relatively short term of office was intended
to ensure that everyone would have a hand at serving
in an official capacity and that no faction would become
entrenched. Happily, thus far no factions have emerged.
Liturgies have become a source of special interest to
The Community. Each week a different person or family prepares the Liturgy of the Word around a relevant
theme. As far as possible the liturgy gives the worshippers a chance to participate in hymns, responsive
readings, litanies, and discussions of readings from
secular or Biblical sources or both. Sometimes slides
or films are used. Discussions of what is seen and heard
form an important part of The Community's worship
and perhaps differentiate it most sharply from conventional religious services.
Occasionally a theme may serve for several Sundays,
with varying aspects of it being examined by different
liturgists. Just before Lent, 1970, began, for example,
16-year-old Bob W., prepared a liturgy on the theme of
man's responsibility for polluting God's world. This
relationship of ecology to theology provided a basis for
liturgies on subsequent Sundays of Lent on the problem
of sin. Young Bob has also done liturgies dealing with
his work among the poor of Appalachia during the
summers of 1970 and 1971.
In January, 1970, The Community decided to invite
visitors to its liturgies through a classified ad that
is still running in the National Catholic Reporter.
There have been replies almost every week to Box 2601,
Akron, Ohio 44301, from clergymen (Catholic and Protestant), nuns, brothers, and laymen, in all sections of
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the country and even from abroad!
Sometimes a correspondence ensues. One of the first
responses to the ad, from a seminarian in another
state, began a prolonged exchange of letters. This youngman's alienation from the institutional church quickly
became apparent. "I feel the Holy Spirit's very strongcall to ministry," he wrote. "However, the call is not
as strong to the institutionalized, structured Church.
I feel our Church must develop a sense of pluralism,
which it now lacks. I feel that the imposition of hands
is a great part of my life, for I feel called to serve as
minister to the people. But I don't think my ministry
is to perpetuate the rigid structure that I have experienced." In May, 1970, a representative of The Community attended this young priest's first Mass and
brought its greetings, and in July he visited us. In
June of 1971 he and his fiance joined The Community;
today they are married and participating actively in
the work of the group.
Now moving toward its third anniversary, The Com- munity in Akron looks back and takes stock of itself.
It has grown. It is "established." There have been problems, met with varied success. A suitable children's
liturgy, for example, long needed, began last fall.
More obvious problems, of course, involve the sacraments. What to do about baptisms, confirmations,
marriages, deaths, etc.? Priests connected with parish
churches have offered to register baptisms there so that
an official record exists. Confirmations are handled by
a nominal connection with a parish church. Other problems will be met as the need arises .

To All the Saints in Rome -

and Akron

Catholic members of The Community continue to
regard themselves as Catholics, having jettisoned only
what they regard as legalism, formalism, and rigid authoritarianism in the routinized church. "I consider
myself in the Church (where the Spirit is)," said Richard W., one of the group's three priests until this summer, when he and his wife moved to Denver. "The governing teaching institution has nothing to do with my
life at this point. It has lost its integrity."
Mildred M., a housewife with three children in the
parish elementary school, expressed a responsibility
to support the educational facility there. "I feel more
than ever a part of the Church as defined - the People
of God," she said. "Because of contacts with parishioners
and some clergy, I am able to tell them about new ways
of living out Christianity today. Because I see the
Church from a different vantage point, I no longer
feel alienated from the 'institution' and can be far more
objective and more effective because of this."
Thomas K., a self-employed businessman, was optimistic. "To the parish," he said, "I feel I have no
relationship at all. With respect to the Church as a
whole, however, I feel we are front runners in developing the thinking of the Catholic Church of the future.
Janice, his wife, echoed his sentiments. "I consider my
7

relationship to the parish church to be nil," she said,
"but I consider myself a Catholic. Liturgically, my
parish was stifling, spiritually deadening. There was
no sense of involvement, and there was a refusal to
deal with social issues and needs of the community.
It was sterile and vacuous." Tom Jr. commented, "I'd
like to see The Community become more ecumenical
that it is now, because it's mostly Catholic."
The Community's basic strengths? "Open and
straightforward discussion," says Jean W. "Closeness,"
says Bob W., Sr. "Commitment of its members to concern for the ·rest of the world," says Sondra C. "A sense
of fellowship - a dedication to working out solutions
for problems that swallow up our country," says Shirley
C. "A real Christian attitude ," says her husband, Harry.
Today The Community of Akron probably reflects,
in varying ways, its counterparts throughout the rest
of the country as it assesses its achievements and failures, meditates upon its past and projects its future.
Unsanctioned by episcopal authority, it none the less
regards itself as part of renovation in the larger Christian Church. For the future, one envisions a loose fed-

eration of commumties like this one, with members
traveling being able to find like-minded fellow Christians in various cities and to worship with them.
One thinks back to the Acts of the Apostles and to
the apostolic letters sent to the various churches of
the first century A.D. - at Rome, Corinth, Galatia,
Ephesus, Phillippi, Colossus, and Thessalonica. Perhaps the parallel in America today is with the communities at Akron, Dallas, Rochester, Cleveland, Madison,
Oklahoma City, Georgetown, and many more. As the
institutional, structured Church talks about ecumenism
and meaningful worship and moves slowly toward those
goals, the communities, some officially approved, some
not, carry them out. In this perhaps they reflect one
influence of the Holy Spirit in our day.
Who is a Catholic? What is the Holy Catholic Church?
Many today are finding new answers to these questions,
giving the terms a far wider meaning than they had a
generation ago. Perhaps 13-year-old Bryon K. expressed the matter best when he said simply, "I consider
myself a Christian ."

From the Chapel

What Does It Mean To Be a Lutheran?
By RICHARD W. SCHEIMANN

P••tor, lmm•~tue/ Luther•" Church
Michig•" City, lttdi•~t•

Now that the Feast of the Reformation draws near,
it falls to the eldest children of the Reformation to enter
into the festivities. Such festivities can be a commemorative, constructive, thankful renewal of our vows as
Christians. They also can be highly dangerous.
For it is not easy to celebrate a revolution. If we think
of the American Revolution with any seriousness we
cannot help but wonder whose side we would have been
on in 1776. Those of us who are super-obedient German
Lutherans would probably have been Tories, where
most people were Tories. Possibly we would have been
"patriots" where being a "patriot" was the thing to be.
But would we have been real patriots, people willing
to stake our lives on the building of a new society and
especially a new republic? When we commemorate the
American Revolution, do we spend our time congratulating ourselves that we are not Englishmen, or do we
reflect upon what it means to be Americans? Do we take
our liberties for granted, or do we work to realize the
American Dream?
Celebrating the Lutheran Reformation poses similar
questions. What does it mean to be a Lutheran? The
easiest answer is to assume that everyone knows. That
to be a Lutheran is self-evidently the most exalted station a person can have on God's green earth.
There is a devastating chorus in an opera by Gilbert
and Sullivan that's to the point here. The hero who is
called upon to explain why he has done what he has
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done, exclaims triumphantly: "I am an Englishman."
The chorus echoes: "He is an Englishman. For he himself has said it, it is greatly to his credit, that he is an
Englishman. In spite of all temptations to be born in
other nations, he is an Englishman. He is an Englishman." Why do you live as you do? "I am a Lutheran."
Chorus: "For he himself has said it - In spite of all
temptations to be born in other denominations, he is
a Lutheran."
Unfortunately there are Lutherans like that who can
give no better explanation of what it means to be a genuine Lutheran. But of course, we are not among them .
We know that a genuine Lutheran is not born after the
flesh, but made in the spirit, and it is wholly to Christ's
credit, that the genuine Lutheran is a son or daughter
of salvation.
We don't hear this very clearly when Protestants, including some Lutherans, make their Reformation festivities an open season on the Roman Catholic Church,
gleefully taking pot-shots at the frailties and errors of
our Roman Catholic fellow sinners. We hear about indulgences promoted in Quebec, the ignorance and
lethargy of the Roman Church in South America, hints
about the political machinations of the Roman Church
in America - and we see that people listen gleefully.
It is reassuring to hear that the Roman Church is as
bad as it was in the fifteenth and sixteenth centuries
because while we may have a few shortcomings, LutherThe Cresset

ans are still a lot better than the Catholics. So let's relax
and congratulate ourselves. This of course, is unwholesome, pharisaical and dangerous. Even if we announced
that the Roman Catholic Church is "better" than it has
ever been in history, we still would be avoiding the
ISSUe.

For we dare not offer our witness to the Church at
large, either in condemnation or commendation, until
we have done our home work - until we have measured
ourselves against the standards of the vision which
Martin Luther and his friends sought to restore to the
Church and to realize in the Lutheran communion.
This vision is a picture of what happens when God
leads people to respond to the following invitation of
Christ: "Whosoever will come after me, let him deny
himself and take up his cross and follow me. For whosoever will save his life shall lose it; but whosoever shall
lose his life for my sake and the Gospel's, the same shall
save it." This invitation is both a challenge and a promise. A challenge to give up the old self, old beliefs,
the old life, and through Christ to gain a new self, new
beliefs and a new life.
What happens when God leads a person to respond
to Christ's challenge and invitation? Listen to St. Paul:
"I through the law am dead to the law, that I might live
unto God. I am crucified with Christ. Nevertheless I
live, yet not I, but Christ liveth in me. And the life
which I now live in the flesh I live by faith in the Son of
God who loved me and gave himself for me."
What marvelous things God did with Paul! When he
finally accepted Christ by faith, he had a great deal to
lose. He lost his friends, his social respectability, his
health, security, his church, his old beliefs, his selfrespect as measured by the law, the greatest system of
moral and religious discipline that he knew - and
what did he gain? New friends, a place in Christian history, the health and wholeness of his soul, new beliefs
to fit a new faith, a new fellowship, a new confidence
based on the joyful trust that God would finish what he
started, in short, a whole new way of life. St. Paul put it
more simply: "For me to live is Christ!"
And when Martin Luther heard the voice of Christ,
"Take up your cross and follow me," he, too, had much
to lose: his friends, his social respectability, his personal
security, his church, his old beliefs, the guarantees of
the greatest moral and religious discipline he knew. But
God led him to see that he had more to gain: deliverance from a tortured conscience, when after the demands of God's law had done their work, he tasted the
sweetness of God's Gospel. And the Gospel was doubly
sweet to Martin Luther not primarily because his new
life was complete, unmarred by struggle and temptation. For he was still to know warfare without and
within.
But the good news of Christ's sacrifice was sweet because Luther knew that whatever he had given up, his
Lord had given up infinitely more as a true man - all
friends, all reputation, all security; He saw His love
October, 1971

treated as hate, His obedience treated as disobedi ence
by men, and even by God Himself in the death of the
cross, so that by the cleansing power of this death , no
one belonging to Him would ever have to be alone or
live alone . Luther could see that in Christ's death and
resurrection, God had put on history and had invested
Himself in human beings, so that finally Christ would
reconcile all and be revealed as Lord of creation. It was
this sense of Christ's victory as well as His sacrifice
which gave Luther his boldness.

A Cross for the Question
Luther's cause was not his own, but the cause of Christ
the Lord. The important thing, then, was to din~ to
Christ by faith, to rejoice in being a child of God, to
cast aside any doctrine or practice which fails to g-lorify
Christ alone. We honor Luther therefore as one who
followed St. Paul in responding by faith to Christ's
challenge and promise: Take up your cross and follow
me.
How far behind Luther are we Lutherans? Has Christ
cleansed the temple of His Church and of our bodies
at so great a cost, only to have us desecrate both with
our complacency and pettiness? Do some of our churches have the gall to commemorate the posting of the
ninety-five theses as a challenge to theological debate,
when public theological debate is almost a lost art
among us? Do we have the guts to advertize ourselves
as the "church of the open Bible" when so many large
Lutheran congregations of two thousand souls can scare
up an adult Bible class of fifteen or twenty? When so
many Lutheran homes not only don't use the Scriptures
in family devotion, but don't even have a family devotion? When those who do use the Bible use it as a recipe
book for proving doctrines, rather than a mirror of
Christ, the cradle of Christ, Christ speaking to u s!
How much we need to be reminded that Christ is so
much bigger than our puny ideas about Him, our redemption so much costlier that our own experiences
of sacrifice can hint at, Christ's triumph so much greater
and closer than we now expect. How much we need the
boldness of faith to see Christ beckoning us to love Him
in the needs of our fellow men, to search for Him, the
Lord of reason in every search for truth, to see Him as
the Lord of beauty in nature and in art, to watch each
day for a new glimpse of Him in His Word, in the life
of a fellow Christian or in the fellowship of the worshipping Church, to look upon the dark history of our
time, even the very world itself as bursting open like
a seed to reveal the glory of our Lord.
This is, to be sure, a lofty vision. Who can sustain it?
Only God Himself with His grace. Who can even ask
for this kind of life? We can, if we repent and believe
the Gospel. We can, if by God's grace, we hear Christ's
invitation: whoever will lose his life for my sake and
the Gospel's shall find it. Along our way into that invitation we find out the answer to the question: What does
it mean to be a Lutheran?
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TheMakonde
and Their Sculpture
- - - - - - - - - - - - - RICHARD H. W. BRAUER
By .JACK A. HILLER

The Makonde are the virtuoso wood sculptors of East
Africa, and yet their sculpture is probably the most
neglected art form in Africa. Most of the books on
African art ignore it totally, 1 discussing only the work
of West and Central Africans. Others, such as William
Fagg's and Margaret Plass' African Sculpture, 2 give it
minute and disproportionate coverage, perhaps unaware of the scope and virtuosity of the Makonde art.
Still others are obviously unaware of its significance;
Ulli Beier relies on unreliable sources, referring to the
"Makonde of Tanzania" as "tourist artists" who produce
an "occasional art work.''3
Perhaps it is not surprising that Mr. Beier makes this
mistake, for no less a person than Sam Ntiro, Tanzania's
Minister for Culture and a well-known painter and art
teacher, has overstated the "tourist art" aspects of Makonde sculpture. This is a consequence of too narrow a
concept of art. In an article in defense of East African
art he states, "Practically all the artists in East Africa
were trained at the Margaret Trowell School of Fine
Art, Makerere University College .... "4 Many Makonde
wood carvers are artists 5 in spite of the bias of an oil
painter trained in the Western tradition.
The low visibility of East African art in general and
Makonde sculpture in particular has probably not resulted from conscious suppression by the colonialists
as Mr. Ntiro suggest,6 for this certainly was not the
experience in West Africa. 7 Indeed, it has been pointed
out that "encouragement by Europeans has been the
stimulus that in many areas has kept art alive.''8 The
reasons are largely economic, cultural and geographic
Jack Hiller is Professor of Law at Valparaiso University. From 1966
through 1968 he collected and studied Makonde sculpture while teaching law in Tanzania.
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Anonymous , SHETANI ("devil" or "spirit"), 1968, Makonde wood
carving, ebony. 20" high. Tanzania. Photograph by Jack A. Hiller.
Plate 3.
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which have limited the development of the classical
African art of wood sculpture to the work of a comparatively few people. The rest of the aesthetic talents
of the people are expressed in decorative arts and crafts
more suited to the ways of life of the inhabitants of East
Africa. A further factor is that the Makonde originally
carved in a soft, perishable wood . Hence not many of
the Makonde sculptures have found their way to Western museums to attract the attention of artists and
critics.9
There exists very little literature in English dealing
directly with Makonde sculpture. The only book, J.
Anthony Stout's Modern Makonde Sculpture,1° is primarily a collection of photographs with guesses11 as
to the meaning of the carvings shown. Jean Libman
Block's recent article in Craft Horizons 12 seems to have
been written with a copy of Stout's book next to the
typewriter. The most interesting article to date was
written by Megchelina Shore-Bos, 1 3 who has spent the
last five years studying and collecting Makonde art;
her forthcoming book, The Art of the Makonde , will
bring the Makonde their long-deserved recognition.l 4
The Makonde are a Bantu tribe of East Africa actually
composed of two ethnic groups - one occupying an
area in the Newala District in southern Tanzania north
of the Rovuma River and the other the northern plateau of Cabo Delgado Province in Mozambique south
of the Rovuma. Both are believed to have similar origins in the Ndonde area of Mozambique west of the
present homeland of the southern ethnic group.l 5
Both groups prior to their eastward migrations at
one time occupied high plateaus on their respective
sides of the Rovuma. This was probably the origin of
their tribal name since "Makonde" means "thicketcovered plateau."
Both groups followed a matrilineal system of inheritance of property and succession to office; both adopted
similar agricultural techniques dictated by the nearly
waterless environments of their respective plateaus and
both had a similar history of intimidation by their
neighbors as well as by the Arab and European slavers
of the 18th and 19th centuries. Though the southern
group was more removed from the slave routes , this
threat tends to explain the Makonde's early preference
to remain remote and aloof, living far from waterways
to avoid conflict.
Another explanation for their choice of habitat and
their carving tradition may be found in the Makonde
creation myth. In the earliest English translation it
reads as follows:
The place where the tribe originated is Mahuta, on the
southern side of the plateau towards the Rovuma, where of
old time there was nothing but thick bush. Out of this bush
came a man who never washed himself or shaved his head,
and who ate and drank but little. He went out and made a
human figure from the wood of a tree growing in the open
country, which he took home to his abode in the bush and
there set it upright. In the night this image came to life and was
a woman. The man and the woman went down together to the
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Rovuma to wash themselves. Here the woman gave birth to a
still-born child. They left that place and passed over high land
into the valley of the Mbwemkuru, where the woman had
another child , which was also born dead . Then they returned
to the high bush country of Mahuta, where the third child was
born, which lived and grew up . In course of time, the couple
had many more children, and called themselves Wamatanda.
These were the ancestral stock of the Makonde, also called
Wamakonde, i.e. aborigines. Their forefather, the man from
the bush, gave his children the command to bury their dead
upright, in memory of the mother of their race who was cut out
of wood and awoke to life when standing upright. He also warned them against settling in the valleys and near large streams ,
for sickness and death dwelt there. They were to make it a rule
to have their huts at least an hour's walk from the nearest
watering-place; then their children would thrive and escape
illness 16

Only the Makonde from Mozambique have developed
the art of carving to the high level at which it exists
today and it is to this group I call attention. While
carvers may be found in Lourenco Marques and elsewhere in Mozambique, the fact that a very large number
of highly skilled Mozambiquean Makondes are to be
found carving in and near Dar es Salaam and other
Tanzanian port cities (as well as in Nairobi) is due to
a long-standing tradition of forced labor, 1 7 heavy taxation, and now civil and political oppression by the
Portuguese in Mozambique. Those who have fled have
brought their artistic tradition to the most attractive
markets.
The tradition developed under the influence of the
Portuguese and other Christian missionaries, and many
of the forms used by the early-arriving carvers were
of Christian origin: crucifixions, heads with crowns of
thorns, monastic figures (often with caucasian facial
features). However the church may be blamed for destroying many of tQ_e older works probably much more
imaginative and dynamic in style than those the church
allowed. That figure carving survived at all in a part
of Africa whose art has beeruexposed to and influenced
by Islamic iconoclasm may be attributed to the inaccessability of the Makonde plateau to the Arab slave caravans and to the Arab religion and culture. In fact so
remote and forbidding was the area that the Portuguese,
who first reached East Africa in the fifteenth century
and maintained a significant presence in Mozambique
as early as 1600,18 did not begin to occupy the Makonde
plateau south of the Rovuma until the end of the First
World War.
The creation myth aside, carving among the Makonde doubtless began with figures used in ancestor
worship and in instruction of the young and with masks
used in initiation rites of the young and for driving out
evil spirits.l9 The Makondes were, and some still are,
believers in witchcraft. Most significant among these
functional or ritual carvings are the helmet masks (see
plate 4) worn on the forehead in stilt dances for which
the Makonde are famous. These dances, often employing the elaborate use of deadly snakes, are (except for
the stilts) reminiscent of the snake dances of the Hopi
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Indians described by D. H. Lawrence in his "The Hopi
Snake Dance."20
To this day the dance masks are thought to possess
magic powers. When not in use they are hidden from
the view of women, whose prying eyes are discouraged
by threats of evils (such as sterility) which may befall
them in the event of unauthorized viewing.21 When in
use, the practice has sometimes been to preserve the
anonymity of the mask's wearer. For example, masks ,
which are assumed to have personalities of their own,
are sometimes used to caricature and deride members
of the community especially deserving of social sanction.2 2
Most of the contemporary carvings to be found in the
shops and the small extended family settlements in
roadside clearings are carved simply for sale rather
than ritual. The carvers live by their art (as most Western artists desire to do) and hence are often derided as
"tourist artists." The tradition and craft are maintained
and handed down not through the formalized institutions of craft guilds as in West Africa23 but by an apprenticeship system of teaching the young by the older
masters in the extended family in much the same way
that such skills were transmitted in Europe.

Anonymous , DANCE HELMET MASK, early twentieth century,
Makonde, 12" high. Tanzania. Photograph by Jack A. Hiller. Plate 4.

Usually one member of the "family" negotiates the
extensive bargaining which results in the sales of the
work output of the group, but generally the consent of
even a young carver is sought before his work is sold at
what he may think is a low price. However, this only
applies to direct sales and not to bulk sales to an exploitive middleman to which the carvers resort only
when economic pressures give them no alternative.
Occasionally a promising carver, tempted by the growing market, will decide to strike out on his own and will
"set up shop" in a clearing up the road from the original
group, closer to the city, in the hope of coopting customers. This is tolerated,24 but quite naturally it causes
some resentment.
The Makonde carve almost exclusively in ebony, an
extremely hard, dose-grained, nearly-black wood with
an outer layer of soft, whitish sap wood and bark. Originally they carved in a lighter wood, njala, but in recent
times have preferred ebony for its strength, durability
and beauty. Some light woods are still used for carving
dance masks for obvious practical reasons, and some
carving is done in ivory. However, due to cost, government regulations on hunting, and a reluctance of ivory
owners to allow ivory to leave the premises, what little
ivory carving is done is produced by "kept" carvers who
work for a (usually meager) salary on the premises of
Indian traders.
The tools used by the carvers range from the traditional rather primitive adzes (used with amazing dexterity to achieve fine detail) to modern hand saws and
chisels. Most finishing work is done as it has been for
generations by scraping with the edge of a knife blade.
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Pakia Salaba, DRUMMER, contemporary, Makonde wood carving,
ebony, 10" high . Tanzania. Photograph by Jack A. Hiller. Plate 5.
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Most of the carvings are monxyle or carved from a
single block of wood, and most are "pole figures" or
characterized by a "Gothic" verticality dictated by the
one-directional wood grain. Also, the carver in ebony
tries to work with the center of the tree as the center of
his carving to avoid including the light-colored sap
wood in the finished piece. Hence the bias toward a
straight axis. For many years the carvers have exploited
the grain of the wood with superb effects, but only in
the past few years have they realized the design potential of the outer layer and have begun to make magnificent use of it in their work.
Accidental and undesired involvement of the lightcolored layers of the wood in a finished product is usually dealt with by using stain or shoe polish. The latter is
used quite extensively for an overall finish on the "airport art" figures produced in mass reproduction by
carvers in the employ of some of the market-conscious,
aesthetically unconscious Indian traders. Such pieces
are often found in American and European curio shops
and it is these which have given Makonde carving a
bad name.
Though most of the market pieces are monoxyle, one
occasionally sees examples of assemblage (especially
in masks and dance costumes) which principally employ
boars' tusks, raffia, human hair, bits of metal and shells.

realistic effort in some of the naturalistic sculptures.
They also appear on some domestic objects.
With slight exception Makonde sculpture has been
immune to the influences of Western art though there
is a heuristic value in analyzing it through the use of
analogues to European artistic categories or modes of
expression. 26 One can see similarities to the work of
Moore, Picasso, Matisse, Brancusi, Lipchitz, Chagall
(See plate 2) and many more. This merely shows the
universality and timelessness of artistic styles and the
originality and vast artistic capacity of the Makonde
carvers. One must also remember that the artists I have
mentioned and many others were themselves influenced
by African art.
Most of the contemporary output of the Makonde
can be classed as either naturalistic, expressionistic, or
surrealistic - though this is too simplistic a categorization to be pushed too far. To try to interpret the expressionistic without very close contact with the culture
is a mistake which many viewers and so-called experts
have made.
By comparison with other naturalistic art much of
the Makonde work could be classed as humanistic, displaying a dynamism or vitality difficult to match anywhere.27 Most of the carvers are free of the intellectualism that inescapably characterizes the makeup of the
European artist. This results in a freedom and unabashed sexuality which often equals sculptures found
anywhere else in Africa (or anywhere else in the world
for that matter).
While, as will be indicated later, portraiture in the
Western sense is generally absent from Makonde carving, naturalism often manifests itself in careful attention
to anatomical detail. (See plate 5)

As has been indicated, many Makonde carvings,
probably the majority, are reproductions (the Masaiwith-spear, elephant-with-raised-trunk, elephant-with
lowered-trunk, etc.). This is a direct result of the efforts
of Indian traders to exploit the market by employing
large number of carvers to work under the trader's roof,
carving to order. The carvers who work on their own
(and "kept" carvers once freed from external influence)
produce unique imaginative, free pieces of amazing
originality. They almost never repeat themselves; but,
as is true the world over, individual artists do develop
their own distinctive styles and one can readily identify
the work of such men as Robat Jakobo, Pakia Salaba,
Samaki, and the brothers Valentino, Rafaello and Bernardo Engereza (perhaps given self-fulfilling artistic
names by the priests). There has, however, been no tradition of signing ones work.

Of all Makonde sculptures the most dynamic and bold
in form are the shetani, "devils" or "spirits" in Kiswahili. Guillaume Apollinaire invented the name "surrealism" in 1917 but the fact existed long before. It has
long dominated Makonde sculpture. The favorite device of surrealism, that of omission or rearrangement
of parts of the body, is ubiquitous among the shetani.
They are fantastic transmutations of humans, snakes,
birds, animals, and imaginary creatures.28

A small amount of wooden jewelry in the form of
pendants and bracelets is produced by the Makonde
but only in response to sporadic local demand. The most
spectacular art form visible among the Makonde is body
ornamentation. Makondes of the generation born thirty
years ago and before are works of art themselves. Both
men and women bear intricate cicatrization patterns on
their faces and bodies (See plate 6) and women wear
carved wooden plugs through their upper lips. Such
scarification has long been prohibited by law and will
die with its present bearers. 25 The geometric design
motifs used on their bodies are only occasionally found
in the contemporary carvings and then usually for

A vast number of these pieces as well as many of the
naturalistic ones exhibit strong oral29 and anal influences. While the snake historically has been a universal
symbol in art,3° it has special significance in the case of
the Makonde. Deadly snakes of various types are, as
has been indicated above, used in their dances. Their
use in sculpture and dance is rich in symbolism of power
and fertility among other concepts. The use of snakes as
subjects and symbols in combination with birds, rats,
and other small animals cannot be considered apart
from J. Gus Liebenow's explanation of why the Makonde north of the Rovuma referred to the Makonde originating in Mozambique (who are the carvers) as Mawia
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(a pejorative term which means "fierce" or "terrible" in
Kimakonde):
The visitors from Mozambique were regarded as
almost a class of subhumans who were credited with
eating snakes, rats, wild pigs, and even monkeys animals which are generally regarded as unclean or
obnoxious by most of their Bantu neighbors.3I
Another explanation for the Makonde's image of ferocity is their (probably undeserved) reputation of having
once been cannibals. In addition to the above-mentioned scarification, people of the same generation bear the
fierce smile which reveals the now generally abandoned
practice of filing ones teeth to sharp points.
Particularly the surrealistic carvings of the Makonde
exhibit a powerful sense of form . While their forms are
dynamic, flowing and simple, at the same time they
show a high technical skill in exploiting and relating
positive and negative areas (See cover) and a brilliant
use of repeated shapes. Also apparent is the horror
vacui32 or the concern to cover all surfaces with decoration. This is shown in a predeliction to carve in the
round, to carve Janus images, double figures facing both
ways or merely to decorate the backs of bas reliefs.
Makonde carvers take an intense interest in each
other's work and while ultimately hoping to see their
work output they carve for each other as much as for
themselves - at least as much as Western artists do.
To say that their work is not highly intellectualized
is not to say that it is devoid of meaning. Much of it is
simply a direct statement about life; some of it is sad
and much of it is extremely humorous. Though many of
the shetani are distorted and in a sense grotesque, one
can much more easily "live with them" than with some
paintings by Hieronymus Bosch or Goya. There is after
all a lightheartedness or a lack of bitterness about them.
Makonde carving has begun to be influenced not by

the West but by the times. A form of politicization has
begun to be felt. Tanzania has chosen to follow a political path of socialism and self-reliance, and President
Myerere has effectively carried to the people the message that each citizen must play his part. Portraiture in
the Western sense is occasionally seen in the form of
busts of President Nyerere and other leaders; carvings
of national symbols have appeared.
Indicative of how the artist is affected by his times is
the story of Robat Jakobo (See plate 6) who works in
a clearing beneath a baobab tree along the road which
runs from Bagomoyo to Dar es Salaam. He is famous
for his tall cluster figures (See plates 6,7) which in July,
1966, he described to the author as being illustrative of
a game played by children in his youth in Mozambique
(perhaps similar to our "sport" of phone booth-packing).
He won the carving prize at the Saba Saba FestivaP 3 on
July 7, 1966. Some months later President Nyerere
visited the settlement where Mr. Jakobo and his extended family live and work. The 1968 calendar promoting tourism in Tanzania bore a color picture of Mr.
Jakobo at work on his sculptures. In 1968 the author
once again asked the artist for the meaning of his cluster pieces. He said, "Umoja. "Umoja is the abstract noun
for "oneness" or "unity." Tanzania's motto is "Uhuru na
Umoja," Freedom and Unity.
Since Independence the East African governments
have sought to encourage their artists and craftsmen,
to end their exploitation by middlemen, and to enhance
the quality of their work. 34 Today in Dar es Salaam
Makonde sculpture flourishes; prices have been raised;
the artists are confidently producing pieces of ambitious
and nearly heroic proportions; and the quality of the
work has significantly increased.35 The prospects seem
very bright indeed for the Makonde wood sculptors
and for those of us who admire them and their work.
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I ack A. Hiller. Plate 6.
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Robat Jakobo, UMOJA ("oneness" or "unity"), 1967 , Makonde wood
carving, ebony, 30" high. Tanzania. Photograph by Jack A. Hiller.
Plate 7.
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The Theatre

Report from Abroad
----------------------------------------------------------------------------By WALTER SORELL

I saw both experimental and traditional productions
in Europe last summer, and a great deal could be said
for both modes. I could also put it more negatively:
the flamboyant dilettantism of some of the experimental
theatre annoyed me and the histrionics of some of the
plays of yesterday frankly bored me.
For the latter I cite two examples. The Globe Theatre
in London has a great box office success, Jean-Paul
Sartre's version of Alexandre Dumas' play, Kean. Sartre
apparently likes romantic theatre in a hidden corner
of his existentialist soul. He added something extra to
Dumas in 1953, the year he rewrote the play, even if I
still feel he did not do enough with it. Certainly the
central question of Kean as a human being is close to the
problems of other Sartre heroes: Am I what I am or do
I only seem to be myself? Is what I do an action or a
mere gesture? But Kean is written in paroxysms of
pathos and most of the problematic questions are lost
in histrionics. The title role is a most tempting part,
and Alan Badel, a British matinee idol, did his best
with it. But the play began to bore me toward its climactic end, and it wasn't Badel's fault.
The other example is O'Neill's Mourning Becomes
Electra. The Schauspielhaus in Zurich produced it and
painfully cut it to fit the frame of the usual two-hour
performance. The skeleton of the play was there but
what was left of its flesh was flabby and unnaturally distributed. It may no longer be as impressive a play as
it once was, and it may now even need to be considered
a period piece. However, besides being badly cut, the
production was mounted as a drawing-room drama in
which the passions were subdued and the inner conflicts
softened. I arose after two hours almost paralyzed by
empty-sounding declamations.
On the other hand, O'Neill's contemporary, Bernard
Shaw, seems to be vitally alive. His John Bull's Other
Island sparkled with his wit and his clear, ruthless vision
of the Irish - and the English in relation to the Irish.
It is not Shaw's best play, but it sounded splendid in
Alan Strachan's production at the Mermaid Theatre.
Shaw never could see himself writing in the poetic tradition of Yeats and Synge - in the "Celtic Twilight."
"I could not stay there," he said, "dreaming my life
away on the Irish hills. England had conquered Ireland:
so there was nothing for it but to come over and conquer
England." At least Shaw conquered the English theatre
and this theatre-goer who rarely finds himself in disagreement with Shaw and even more rarely disappointed
by him. The Irish-British conflict is tragically heated
as I write this in Zurich, and John Bull's Other Island
has become timely again. But, the contemporary headlines aside, the play also stands on its own dramatic legs.
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I have read in many a learned l>Qok that comedies
age much faster than serious plays, if for not other reason that the topicality of comedy. I begin to doubt it.
Satire, at least, has a way of staying painfully alive,
obviously because human foibles hardly ever change
and social and political conditions repeat themselves.
Even a Renaissance comedy can be vitally human and
its humor apropos. The Piccolo Teatro di Milano came
to Zurich with the comedy La Moscheta by Angelo
Beolco (1502-1542). He is a recently rediscovered Renaissance dramatist and humanist, the author of several
comedies and dialogues in verse and prose, who, in
many ways, preceded and presaged the earthy humor
and cutting wit of the commedia dell'arte by a few
years.
His characters are not standardized types, as created
by the commedia, but rather individuated human
beings. They are the peasants of the Italy of his day,
plagued by the miseries of war and hunger, and the
plundering of mercenaries. An all-too-human comedy
unfolds against this stark bakground. The focus of the
action is the beautiful Betia. Her husband, Menato,
wishes to test her for fidelity, and he forces his cousin,
Ruzante, to the pleasant task. Disguised as a stranger,
Ruzante speaks the lingua moscheta, the fine language
of the learned man, to woo her. But Betia recognizes
the deceit - and from then on one hilarious incident
follows another as each character tries to outsmart the
other. La Moscheta is a realistic comedy whose basic
theme has been played in many variations through the
centuries.
The Theatre du Zoleil in Zurich staged Ariane
Mnouchkine's 1789 in a large hall since such a theatrical collage of the French revolutionary period cannot
be set in any ordinary, proscenium stage theatre. Like
another Orlando Furioso, it needs many little stages
and platforms, and much open space in the audience so
the players can move among us to create the feeling of
audience participation. I found this effort at "audience
participation" acceptable, for it remained indirect.
There was one scene especially in which it worked so
well it became the theatrical climactic point of the
evening. In this scene the actors moved like political
agitators through the audience under the cover of near
darkness, speaking in whispers which harmoniously
mounted to a final crescendo. One felt it as the night
before the storm of the Bastille. It was one of the most
moving and exciting theatrical moments I have experienced in a long time.
Many other events of the historic years of the Revolution are depicted in a loose sequence of scenes. On
The Cresset

different sides of the various stages circling the hall
appear snapshots of aristocrats in their nakedness,
pantomimists and puppet players, musicians and dancers, acrobats and wrestlers, actors giving the speeches
of Lafayette, Mirabeau, and Marat while the King and
Queen flee, and re-enactments of the great debates as
documentaries. There is no intermission in this threehour production, and the grating fortissimo most often
used by the actors grew tiresome.
No doubt 1789 is an exciting attempt at a new theatre
form, a kind of street theatre tamed in a huge hall of

Madison Square Garden dimensions. First, reality is
blown-up and then forced into theatrical fetters. Perhaps all this is the future for now - although I believe
the further future of the theatre lies in harnessing these
forces and yet another formula for its creative will.
Meanwhile, as proof that the theatre is defying its own
death, I can accept these theatrical convulsions. The
doctors may seem mad, but - who knows - their
method may keep the invalid alive. Through the centuries man has proved to be a strange creature. Theatre
man is the strangest of all.

Music

The Matter and the Manner
- - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - B y WILLIAM F. EIFRIG, JR.

The 1971 Congress of the Incorporated Association of
Organists early in August was my very special introduction to English musical life. My expectations have been
raised, and English musicians have been challenged to
maintain the musical excellence of this conference.
Perhaps the most sparks were struck by Eric Routley.
Routley is one of the few English-speaking persons
who can address himself to the practice of church music
without becoming lost in the esoteries of the professional musician and without falling into laic philistinism. When he speaks or writes, the church musican may
stand with him or against him - but he can no longer
behold the obligations of his profession myopically.
What did Routley say on this occasion? These are
some of his ideas he presented under the general heading, "Words and Music in Church."
In Germany, where Biblical textual criticism began,
Luther's translation still stands as a linguistic norm.
There has been no need of modern translations of the
Bible in Germany - whereas the printing of new English translations shows no sign of abating. These succeeding translations assume that the Bible is to be understood in the language of the people. What is not recognized is that the 1611 translation of the Bible into English was not a translation into the language of Shakespeare or the marketplace. It was a consciously literal
rendering of the Hebrew and Greek. Hence the King
James version established a holy language for church
use almost as removed from the vernacular as the Latin
Mass. The style of the King James version is not so much
an archaic historicism as it is a dedicated manner of
speaking to God.
While textual criticism is a responsibility the contemporary Christian cannot evade, he must not consider
the matter of each verse and chapter without an equal
consideration for the manner of the presentation of the
text. If the accuracy of the text is of sole importance,
all English-speaking Christians before Baillie, the RSV,
and the NEB are possibly heretics.
There is abroad today in the English-speaking church
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a new puritan. He would have us believe that concern
for the matter is more important that concern for the
manner. Baldly stated his message is: Get the words
right and any old setting will do. Text rythms and proportions are accidents even as the musical accouterments of worship are unessential embellishments. The
worst of this puritian is his intolerance of all other positions and any variety of manner.
Of course, one cannot tolerate heretical texts simply
because the manner of their presentation is attractive though the propriety of the music to an occasion may
suggest the toleration of a certain amount of vagueness
and obscureness. Reading a hymn text apart from its
music ought not alone decide its fate in the church.
In sum, Routley says to the musicians in church:
"Beware the puritan in yourself and around you."
Rarely do post-lecture discussions do more the explicate what precedes them. In this case, Michael Till,
Dean of King's Chapel, added two points with Routley's heartiest agreement. Till observed that the varieties of manner used in worship are a little like the difference between the love letters written in youth and the
language of affection used in maturity. The youthful
expressions were genuine but seem an embarrassment
later. Each Christian should grow into the worship
manners of the mature Christian.
Then, in reply to the question: "What do you think
about during the Canticle?" Till replied, "Usually nothing in particular." Music in worship is not the glossing of texts, nor is the worshipper obligated to follow
the composer's logic. Music first of all provides an acoustic space in which to live near God for awhile. As a noble
building contains the worshipper so the music makes
time for him wherein he may meditate, daydream, study,
but mostly just be.
At King's Chapel, music and architecture do just that.
Every churchman, however, might well ask himself
how much acoustic space his own congregation provides within its walls.
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Political Affairs

Turn OH the Guilt Machine
------------------------------------------------------------------------ByJAMESNUECHTERLEIN

One of the signs of analytical poverty among many
on the American Left is their preoccupation with guilt.
Across the nation liberal hearts almost bleed as one in
contemplation of the country's sins. Before America
can be saved, they cry, it must first face up to its collective depravity and plead forgiveness before whomever
or whatever it is (God? the UN?) that judges national
sin. We are, it seems, a peculiarly peccable people.
This concern with our common culpability has manifested itself in views of the nation's past as well as its
present. New Left historians, persuaded that racism and
imperialism sum up current reality, now read these
categories back into their rendering of the national experience. Americans, so the historical litany goes, having begun their national existence by exterminating
the Indians and brutalizing the Blacks, eventually
turned their primary energies to sweating the immigrants while constructing abroad an Empire dedicated
to exploitation of the entire globe.
If the paragraph above sounds exaggerated, consider,
as evidence, that a new book of readings seriously proposed for introductory college courses in American
history is entitled The Underside of American History.
The absurdity of such an approach suggests itself when
one imagines companion volumes for other countries:
Rape and Pillage in the British Past; Violence, Corruption and the French Tradition; or, perhaps as a world
history venture under UNESCO auspices, The Rottenness of Our Common Heritage.
But it is in politics that the guilt syndrome displays
its most dangerous tendencies. There are a lot of things
wrong with beginning an analysis of major issues - as,
for example, race relations - with the assumption that
"we are all guilty." To begin with, it is not true; we are
not all racists and it is silly to pretend we are. Terms
applied in such blanket fashion lose all precision or
even meaning. There is, of course, a sense in which the
charge is true. We are almost all of us guilty of a failure
to push hard enough or early enough for racial justice,
even as, in this sense, we are all guilty of inadequate
response anywhere and everywhere to humanity's anguish. But if this is all that such a term signifies, then
again there is a loss of meaning. When all are guilty
equally, none are guilty really.
Loss of precision, however, is only a relatively minor
difficulty with the idea of collective guilt. Of far greater
significance is the fact that it almost certainly does more
harm than good. To take race again : fits of collective
white masochism might make liberals feel good, but
they do nothing to solve the black man's problems.
Guilt simply doesn't work: bigots are unmoved by it,
civil rights activists accept it but don't need it, and,
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most crucially, large numbers of generally apolitical,
generally apathetic but also generally decent-minded
middle-class whites are turned off by it.
Furthermore, can anyone truly believe that a politics
of flagellation is a likely path to positive social change?
It is easy to understand, in this respect, the verbal excesses of Black militants, but one cannot help wondering
if guilt-inducing comments by white activists are genuine attempts to improve things or if they are not better
understood as a form of moral posturing, intended primarily to display the speaker as more advanced and
more righteous than those about him.
America's current immersion in self-doubt owes much
to the guilt-mongerers, and the awful irony is that those
problems the sentimental liberals want so eagerly and so rightly - to tackle can never effectively be met
by a society absorbed in moral navel-gazing. All that
has been said above concerning race applies equally
to other problems on the national agenda. None of
them will be solved by moralizing. All require for their
solution a rejuvenation of the national will, not its
further weakening through constant emphasis on past
sins or present inadequacies.
If, as Edward Banfield has pointed out, we are required to wait for those "changes in the hearts and
minds of men" that many on the Left posit as the prerequisite for a livable society, then we are in for a very
bad time of it indeed. Perhaps in the meantime old unregenerate America might simply begin work on those
tasks that enlightened self-interest and reasonable prudence would call for.

Practicality aside, there is at least one other good
reason for proposing a mood of greater moral realism.
There is, after all, no little arrogance involved in adopting cosmic guilt. We are responsible individuals, but
we are not gods. Part of our finite condition is that we
live within history; it is not given to us to transcend it
by an act of will.
To return once again to race: there is much that contemporary white Americans could have done to absorb
and cushion the agonies endured by Black citizens and for what was not done there is specific guilt enough
- but given the legacy of slavery and discrimination
there is no feasible way that the basic tragedy of Black
America in our time could have been averted. We all
have sins enough for which to atone, but let us make
sure they are our sins, not those of our fathers, or of
"society," or of history.
Theological interpreters of Dietrich Bonhoeffer have
long warned us of cheap grace; they might with profit
ponder as well the pitfalls of cheap guilt.
The Cresset

See-ing

By CHARLES VANDERSEE

Statesmanship and Fantasy
It's not that I'm opposed to the freeze, mind you .
In fact, I'd just as soon it stay on indefinitely, with
whatever adjustments it takes, from time to time , to try
to make things fair all the way around.
Maybe we could even take the next step: some sort of
wage equalization policy in addition to our wage-price
stabilization.
Somehow, I just know Mr. Iacocca wouldn't walk
away from the president's office at Ford if we told him
one day that $50,000 was the new salary ceiling. And it
wouldn't hurt if we figured out a way to adjust some of
the manipulators of our lives - the people who manufacture junk we don't need, tout it till we buy, and then
hit us with more advertising paid for by our own money.
It might induce a little humility among some of the
arrogant tamperers with our lives and our environment. I doubt that it would hamper incentive - the
exploiters we will always have with us.
But so much for utopian fantasy. What's really on my
mind with regard to this freeze is the question of statesmanship. Right before me is Tim e magazine quoting
newspapers in Chicago and Philadelphia to the effect
that Mr. Nixon's dramatic economic policy shift was
real "statesmanship." It was courageous, bold, decisive,
a break with party tradition , and all that.
The adjectives are all right, but the label isn't. Quite
another definition of "statesmanship" coursed through
my mind during and after watching him on TV. Here's
what I was envisioning :
"My fellow Americans, let me conclude by making
one thing perfectly clear. We have taken a number of
important steps tonight. We have frozen prices and
wages, slashed government spending, repealed the
excise tax on cars, boosted tax credits for industry,
and speeded up the income tax exemption.
"Tomorrow we want industry to go out and order new
machines. We want you Americans to go out and buy a
new American-made car and start spending that tax
exemption. This is the only way we can make our present economic system go - by lots and lots of buying,
consuming, devouring, driving more cars, refining
more gasoline, mining more ore.
"But, my fellow Americans, we know that in the long
run this business of a 'growth economy' based on industrial expansion is all utopian fantasy. Once it may have
made sense, but no longer. We've already got too
many exhaust emissions in the air. We've already got
too many industries dumping too much junk in too
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many rivers and estuaries.
"We've already made it practically impossible to
travel around unless you've got the psychological stability to get a driver's license and a few thousand bucks
for wheels. If you're young, old, nervous, or poor and
want to find an intercity bus or a train in your town,
forget it. America is made for the automotive elite,
it isn't made for you.
"So tonight I'm directing every agency of the federal
government to start preparing some contingency plans.
Now I know that has a bad sound, my fellow Americans.
But I'm not doing it Pentagon-style. I'm going to have
it done out in the open, with lots of public hearings and
with all the brains in the country being tapped for
input. And the specific directive is this:
"Figure us out a whole new economic system. Forget
everything you ever heard about doctrinaire capitalism, socialism, communism, feudalism, barter, Wall
Street, he-who-doesn't-work-doesn't-eat, share-andshare-alike, and every other bit of worthless mind
clutter.
"Start looking at the whole world, which is in the
same race to suicide we are, and start figuring something out. Some system that gives us all a decent income
and a worthwhile job, and discourages the drive for
greed and plunder. Forget all the tirades against "economic planning"; we can take any plan you make and
adjust it to be flexible and fair, whereas without any
plan we're dead.
"I refuse to sit here ever again and announce emergency plans - sticking a finger in the crumbling dike
as it were. We've simply gone too far down the path of
destruction. We have a lot of people in this country
doing useless and destructive work, we have a lot of
people who want to work and can't, we have a lot of
people pressuring a lot of other people to buy stuff
that won't make them any happier or healthier, and the
factories that produce this stuff are making life miserable even for the people who resist the sales pitch.
"If this isn't an insane state of affairs, I don't know
what is. It's a fantasy world, and I as your President
think wecanmakea more sensible arrangement. How do
we get from here to there, and what does 'there' look
like? I am directing our government to start finding out,
and I would hope that our colleges and universities
might play a large part in envisioning the gigantic revolution required if we are to have any future at all."
That's the sort of thing I would call statesmanship.
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The Mass Media

For Immediate Release

-------------------------------------------------------------------------------By RICHARD LEE
ST. LOUIS, Mo. - " A good deal of the motion picture business
has become a kind of skin game. The idea is to show as much skin as
possible, as much as you can show, that is, and get away with it."
Dr. Oswald Hoffmann , speaking on The Lutheran Hour broadcast
yesterday , scored the movie indu~try for its "pollution of mind and
spirit."
"People insist on eating garbage. Not every R-rated movie is garbage," Dr. Hoffmann said, "but a lot of them are. They are garbage for
any person, whether he is above or below 17 . Garbage makes you sick."
The famed radio preacher, who is heard on more than 1 ,000 radio
stations in the United States and Canada, said he recently went to see
"a picture that was supposed to be funny and had been rated GP good for the general public and presumably also for some children . .. .
this picture was a genuine mess, filled with cheap innuendo, some
sickly satire, and a pathetic attempt at humor to cover up a superficial
and turgid plot."
"Many parents are hesitant to take their children to the movies these
days," the Lutheran Hour speaker said. "They can't trust the ratings,
because they don't tell you anything."
Dr. Hoffmann said sex, lewdness and looseness are nothing new.
"The Bible tells it like it is; the story of humanity and its rebellion
against God," he said.
"I don't think we need to go back to the 'good old days' when men
sat on the street corners and waited for a woman to board the streetcar so that they might see her exposed ankles. That's not a healthy way
to look at sex. Nor do we have to go to the other extreme, exposing
everything in order to establish the claim of freedom ."
"Taking off one's clothes is not the road to freedom, as a lot of people
can tell you who have tried to find freedom that way. Freedom for a
human being, one who is truly human, is not just skin deep."
Dr. Hoffmann said it is time today's society come out of its worship
of sex.
"There is freedom to be had ," he said , "but it won't be found in selfconscious displays of the human body. Freedom is a thing of the spirit,
as is sex itself. The freed om people are looking for is the one Christ
offers. I put it bluntly. He forgives the abuses of mankind , and He
sanctifies the good gifts of God ."
The Lutheran Hour is sponsored by the Lutheran Laymen's League
and has its headquarters in St. Louis. The League is an auxiliary organization of The Lutheran Church-Missouri Synod .

You have every word of the release before you.
Since I am going to say a few words critical of this
otherwise praiseworthy release, I wish it understood
that they are not particular criticisms of this preacher,
his press agent, or the promoters of his ministry. Indeed, I gladly contribute to their work and pray for its
evangelical increase.
It is, however, in news releases like this that some
weaknesses of much film criticism from churchmen are
immediate, and so I cite this case for specificity. I have
also heard them from churchmen whose ministries are
not heavily financed to make them as public as possible
on radio or here in the press. Having suffered these
weaknesses, near and far, for too long, I write this month
in the hope for better film criticism from churchmen
soon.
One weakness is critical aimlessness - or what might
be called shooting-everything-that-moves-for-game.
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Note in this case that "the movie industry" is attacked
for its "pollution of mind and spirit." Then note that
people are attacked because the "insist on eating garbage." Now note that no films are named. There is judgment aplenty here for everybody, but to what point?
This is the kind of blustery moralizing which, I fear,
only serves to scare the righteous with nameless evils
in the dark and then to assure them that the church or
the churchman is alert keeping the public morals. Film
criticism from churchmen should serve more than themselves.
A second weakness is the frequent confusion of categories - or what might simply be called ooze. Note in
this case that "sex" and "lewdness and looseness" are
familiarly linked like horse and carriage. Or note that
a motion picture rating is used as an ethical category.
(X, R, GP, and G refer only to the language, sexual
explicitness, and sometimes the physical violence in
a film.) A movie rated GP may or may not be "good"
for "the general public" and our children under our
guidance. That is a judgment requiring criteria other
than the rating criteria. I may be in a dark corner of the
church, for example, when I personally judge some R
films ethically good and some G films ethically bad,
but I would hope no churchman would lead any of us
to assume that his ethical judgments are done for him
by a rating system. Nor tempt any of us to wrath when a
rating system does not do what it is not meant to do.
Positive evangelical guidance is what laymen need
from pastors - in this case some criteria which the
divine love offers for evaluating a film. Here one could
assume that the "healthy way to look at sex" (read: the
female body) is somewhere between the extreme of her
"exposed ankles" and the extreme of "exposing everything." As an evangelical, I wouldn't be much helped if
I drew the mean between those extremes.
(Actually, the film market for nudity bottomed out
over a year ago, and we are now seeing - or, if we
choose, not seeing - its tag ends. If one brings full
Christian faith to films, however, his concerns are indeed more than skin deep. For example, one might have
wished a GI rating for Patton to alert viewers that this
film glorifies war; fathers who have known war in the
flesh are counseled to accompany their children to
criticize it. Or a GOO rating for Love Story to alert
viewers that this film trivializes love. Or a GAG rating
for The House that Screamed to alert viewers that this
film delights with cruelty. And so on.)
Lastly there is a special weakness in churchmen for
rushing from film criticism to proclamation - or what
might be called the temptation-of-the-over-leapingThe Cresset

faith. If one succumbs, he imputes a spiritual problem to
a film and then preaches Gospel to that problem - in
such a way that one does not really need the film to define the problem and in such a way that the preaching
is irrelevant to the film. The loss, of course, is not only
the concreteness of the film but also the concreteness
of human life and sound theology. Contrary to the conclusion in this release, for example, both freedom and
sex are in fact more than a "thing of the spirit."
There are questions, to be sure, for which Jesus Christ

is the answer. But the answer to bad films is not Jesus
Christ, but good films. It is of both that churchmen
must speak when they do film criticism. In this case one
can only guess what un-"self-conscious displays of the
human body" would look like and what some evangelical
criteria for them might be for films in particular.
My recommendation of one such film now at neighborhood theatres? Carnal Knowledge leaps to mind at
the moment - for it literally embodies truths this release would tell.

Books of the Month

Is There a Doctor in the House?
ACADEMIC GAMESMANSHIP: HOW TO
MAKE A PH.D. PAY. By Pierre Van der
Berghe. New York : Abelard-Schuman,
1970.
Berghe sees three myths fostered by members of the academic community , whom
Berghe calls "academics." These are ( 1 ) an
academic career requires superior ability ,
(2) professors live at a near-poverty level ;
and (3) academic life is dull.
The first myth is relatively secure, since
students and "academics" can't really tell the
difference between true and purported learning. Students with a gift for mimicking "academics" get to be professors. The second myth
is the cleverest, since successful professors
have an income of about three times the national average. This is aside from extra salary
for summer teaching, consulting, and royalties . Even new Ph.D.'s begin at around
$10 ,000-$12 ,000 per year, at least at those
times when jobs are available at all. Academia offers great freedom of choice, as well as
the tradition of inconspicuous consumption.
Berghe notes that professors belong to at
least three status systems. "Academics" have
a solid place in the upper-middle-class. They
are ranked according to the status of their
university or college in the national scene.
People connected with the large university
having a good library , established graduate
program, and low teaching load , have top
rank . The small, isolated colleges without
these features, particularly the vocationallyoriented community or religious colleges, are
at the bottom of the heap .
Within a given institution, an individual is
ranked by his ·discipline. Of highest status
are those in medicine , mathematics, and the
natural sciences. Education, agriculture.
social work, and nursing are lowest, with the
social sciences and humanities in between .
Generally , the more quantitative and less
applied a subject is , the higher the status, and
the higher status subjects attract the better
students.
There is also the ranking of persons within
their profession. Prestige comes to an individual if his work is known , discussed by others ,
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and if his name is frequently referred to in
publications. One 's status among one's department is increased especially by frequent
long-distance trips to conferences , by invitations for lectures, and by fees from consultation . Inaccessibility, ostensibly to do research and writing, also helps .
Those wanting access into the world of
academia begin gaining access via graduate
school. Graduate students are in effect apprentice-professors. To get the Ph.D ., they
must acquire knowledge which the professors regard as essential, but in addition most
learn the academic culture.
There are three required steps of hazing.
There is near-assurance of success if the student gets through the preliminary exams . He
will get through the comprehensive exams if
his teachers have so made up their minds .
This can be done if the student is favored by
one or two major professors. If the candidate
gets through the "comps," he's got it made.
The oral defense of the thesis is only a final
ritual . That is to say, specialized knowledge
in a discipline is not enough . The student
must convince his teachers that he's properly
motivated and committed to the discipline.
Several career routes are open to the new
Ph.D.: research , full-time, is not the best
route to take, si nce jobs are often temporary ,
not really well-paying, and involve considerable loss of freedom. Administration involves
the loss of the leisure and independence of the
regular professor. This may be nice work for
the intellectually mediocre , people-pushers ,
and those wanting higher salaries. Teachers ,
80 per cent of all "academics," have the most
secure positions, particularly the more successful, who do little teaching and much research . These last are usually cosmopolitans
who get better pay raises and benefits because
they can threaten to go elsewhere. The hardworking, faithful "locals" scarcely ever are
rewarded , and because they can't leave, are
passed over for promotions and raises .
To move up fast in rank and salary, you
must either move out or threaten to do so.
There is the "up or out" rule - either you're
promoted upward to associate professor with

tenure, or you must leave. The movement is
almost always to a lower-prestige institution.
The rates of mobility are greatest in the earliest part of an "academic's" career. Assistant
professors are highly mobile; associates less
so , and full professors, least. This is because
the closer you are to the top , the less room
there is to move up.
Another explanation is that the higher your
rank and price tag, the fewer the number of
schools who can either afford or want you.
Moving to another position is helpful , since
one looks better from the outside, to another
university, than he does in his own institution. Colleagues resist very substantial salary
and rank increases for one in their department, and a person tends to be pegged at his
level of entry. It is difficult to move up fast
by staying at the same place.
There are also ways of reducing one's
teaching-load and thereby increasing one's
status. This is done by getting the highest
level courses you can - especially graduate
seminars. Another way is to volunteer to
take charge of the large introductory section.
You can teach less , and get graduate students
to help you .
The author has several suggestions about
publishing. Since this is done mainly to improve one's record, a teacher wants to turn
out much , in a given specialty, early in the
career, in journals regarded as important.
Later it helps to get articles published in
more obscure (and therefore elite) journals.
Berghe's work is analysis mixed with biting
satire. There is a question at points whether
he is stereotyping "academics." And yet, with
a return to quietism on the campus after the
1964-1970 turmoil, Berghe's description of
the campus as existing for and run by the
"academics" may be coincidentally accurate.
At any rate, we have here a perceptive, lucid
comparison of manifest vs. latent operation
of the academic world that is sober reading.
I personally hope for another book by the
author telling us in detail how the existing
system can be improved.
WILLIAM CROSS
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The Press: The Power, the Glory, and the Predicament
THE PRESS AND THE COLD WAR. By
James Aronson. Indianapolis : Bobbs-Merrill.$8.00.THE CONSENT OF THE GOVERNED, AND OTHER DECEITS. By
Arthur Krock. Boston: Little, Brown. $8 .95 .
THE MANY AMERICAS SHALL BE
ONE. By Harrison E. Salisbury. New York:
W. W. Norton. $6.50 .
Here are three books by three journalists:
a conservative (Krock). a liberal (Salisbury).
and a radical (Aronson). Or if you prefer (as
I do), a reactionary , a moderate, and a liberal. All three either are or were New York
Timesmen. Krock , since about 1968 , when
his Memoirs: Sixty Years on the Firing Line
appeared, has been in retirement from a
lengthy tenure as Washington , D. C. , bureau
chief. Salisbury remains Assistant Managing
Editor of the Times and Editor of the Op-Ed
page. The author of several books on Russia
and China, he served as Times correspondent
in Moscow form 1949 to 1954. Aronson ,
founder with Cedric Belfrage of the National
Guardian in 1948 and its editor from 1955 to
1967 , worked as a Times reporter in 194748.
Apart from this nexus , the three men are
distinctly different. Indeed, my tripartite
classification of their politics can even be
glimpsed behind their dates of service - from
the brief 194 7-48 Aronson stint through the
hanger-on persistence of Salisbury to the oldguard reminiscence of Krock . And I can go
further: Aronson comes close to the power,
Krock is near to the glory , and Salisbury
hovers about the predicament. Krock's book,
whose title is itself a little deceit, is distinguished by a penchant for anecdotes and recollections of Senate cloakroom repartee (and
a few-too-close-to-the-surface boasts along the
lines of "famous men I have known"). Aronson
combines the past and the present in a chronicle spiced with personal memory and observation, while Salisbury is oriented toward
the future .
From these diverse works, considered as
they must be in the context of the current
state of the media in general, several themes
arise. Among them are key questions of treason and the First Amendment, of people's
rights to information under a variety of circumstances, of the nature of news and reporting, and of the qualifications for preparing
news for public presentation. Because many
of these involve the First Amendment, commentators and readers both have been satisfied all too frequently to rest the matter, and
their case, there.
But the First Amendment cannot be divorced from the rest of the Constitution, or
from the social milieu. It is the society , and
not only the "free speech" guarantee. that
protects the press from its would-be destroyers, a fact that contributes to its glory. At the
same time the nature of the society also makes
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for the predicaments and dilemmas we have
recently witnessed . These three aspects pluralism (power/ Aronson), expertise (glory/
Krock), and people (predicament/ Salisbury)
- are essential to a thorough discussion of
the press in an open society. What follows
are simply the prolegomena.
Some of the more common complaints
about the power of the press lament the mergers and declines of individual papers. As
Aronson indicates, the number of American
dailies decreased from the beginning of this
century, and then began to level off about
1945 . More one-newspaper towns are the
result, or so the complainants claim. But
power and pluralism are always interrelated;
also since about 1945 television and visual
broadcast journalism have come into their
own, thus challenging the hegemony of the
press. Consequently, assertions that the power
of the press is greater because it has become
more concentrated are only half-truths.
To a significant degree television has compensated for the decline in the number of
papers, and news-gathering and presentation
is as competitive as it ever was. Because so
much more happens that is newsworthy than
can ever be told in a single newscast or even
in a single edition of a paper, newsmagazines
and journals too will hold on to their function
though they give their analysis a week late.
(In a little-noted speech in June 1969 before
the American Booksellers Association, Marshall McLuhan even declared, to his audi' ence's surprise, that he was modifying his
earlier pessimistic prognosis for the future
of print. "The book is a very special form of
communication," he said. "It is unique and it
will persist." (New York Times, 6/ 3/ 69, p.
44)
What is to be warned against is the spread
of one-television-station towns. For television
provides not only a living newspaper, it offers
and influences cultural outlooks almost around
the clock. Television has become a powerful
alternative medium to the press , engendering
in the process a well-known professional antagonism between print and electronic mediamen. The papers haven't been helped by the
increasing slice of the revenue pie that has
gone for television advertising - except for
the windfall from cigaret sellers. The economics of the current recession also affect press
coverage and linage. further restricting its
power. Thinner papers to the job of news
presentation and analysis less well. They become transparently transparent! Their thinness is obvious - one can "see through"
them.
The present situation was characterized in
March 1970 by Chet Huntley in a speech in
New York : "I can find no record of a time
when we in journalism were so assailed and
ridiculed. It may take us years to undo the
damage which has been done, to make our fel-

low citizens understand what the function of
journalism in a free nation is." (New York
Times, March , 1970). That is the statement
of a spokesman for both electronic and print
journalists, and it is the protest of an expert.

Joumalism and Agnewism
What is peculiar about the Agnewistic
criticism of the "eastern establishment" is its
lack of logic. For if the same criticisms were
made of practitioners in other fields - those
who teach us in our schools , who instruct us
in catechisms, who hear our confessions and
decide on our penance, who tell us how to sol-.
der mini-circuits and when to "serve our country"- there would be no end to governmental
attacks on experts. As it stands, news reporting is the one remaining occupation for which
a license is not required (unless one exempts
the clergy, whose churches are in turn taxexempt - a legal form of bribery , among
other things).
Agnewistic criticism is curiously inconsistent. After all, we do not object to the principle of expertise when it operates in these
other areas. All such instructors have benefit of knowledge they do not share with us ;
they reach conclusions on their own before
coming to us with their demands or their " wisdom ." It should not surprise us , therefore , to
find editors choosing what news to present
and what to omit. The field is wide indeed ,
and the pluralistic nature of communications
in America means that few editors can get
away with very much.
Of course, as Aronson excellently illustrates, the press was remiss in helping to whip
up the Cold War - but then it did so at the
behest and with the encouragement of presidential administrations from Truman's on.
Yet government attacks on press policies and
operations can only backfire in a society where
there is at least a modicum of consciousness
in "the people" and a diversity of news agencies. Such attacks end up by saying to the
American people, "we think you're too dumb
to see through transparent material , or to
make comparisons, to note discrepancies;
therefore, we, your government, propose to
do all of this for you ."
That is an insult to our intelligence - no
matter how low some may consider it to be.
Arthur Krock, unfortunately , is almost too
much of an expert in his profession: he handily
recites certain perversities and imperfections
in the press he has known , but argues only for
perfection and not for protection. (In a book
with ten chapters and 290 pages, it is incomprehensible that one of those chapters , "Regulatory Agencies," could be allotted only 5
1/ 2 pages to cover its subject! Yet it is precisely the kind of function performed by the
FCC with regard to television that needs
examination, as does the surrogate "agency"
- the government itself - with regard to the
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press. Krock 's "The Power of the Press" chapter - 25 pages long - doesn't even acknowledge that the government has sought to regulate the press!) But that is what comes of the
kind of expert dedication to a profession like
Krock's: one masters the craft and accepts
the "deceits," becoming blind to their potentially destructive effect.
How, we may well wonder, can Salisbury
trace the theme of "E pluribus unum" within
the context of American society and not take
into account the perilous position of the press .
Ironically, he dampens any enthusiasm that's
left about Woodstock and beckons us instead
to a realization that man has never yet been
perfected, and probably won't be. Yet he contends that The Many Americas Shall Be One ,
a position that only a naive idealist from
Woodstock could cling to. Exactly the same
reception was given his book in his own paper's
review (New Yo1"k Times Book Review , July
2 5, 19 71 ). Aronson too would be critical, if
not downright incredulous, for Salisbury
seems not to have read the "signs of the
Times."
One cannot help sympathizing with the
wistful wishful thinking that pervades Salisbury's book. But one cannot help noticing
that Salisbury, much as he would like "One
America" (or One World - remember? ),
is spinning the same dreams - and webs that he charges up to our contemporary Brook
Farmers. Pluralism - the "pluribus" will persist, and will continue to interact with
expertise. And both will come up against
"the people" - the American people who,
"in a Gallup poll completed just before the
(Pentagon Papers) ruling, a 58-to-30 majority of those familiar with the case thought

the newspapers were right in pnntmg the
story." (Newsweek , 7/ 12/ 71. p. 16). That is.
58% of the people flouted the opinion of the
courts and of Judge Gurfein's injunction.
We may be relieved , in other words , that
so many people supported the press in this
crucial episode against government regulation. Not all of the people -but some ; enough ,
anyway , to indicate that the maxim about the
freedom of the press being necessary for the
preservation of a free society can be reversed
to read also: a free press needs the support
of an open society. The tradition of a free
press in America - which began even before
Aronson's alleged opener, the famous John
Peter Zenger case - is so ingrained by this
time in the larger society that no temporary
government can easily overthrow it. Indeed ,
the Great American Rhetorical Question,
"Do you believe everything you read in the
paper?" works to preserve that tradition.
It expresses the healthy skepticism that makes
unnecessary any government regulation ,
that makes repugnant any government intimidation, and that makes the supposed "power
of the press' a good deal less threatening
than many witch-hunters would like to believe.
Having said all that, however, it still remains true that the contending minorities ,
the many Americas, will not "Be One" when
matters of more parochial concern than the
freedom of the press are under discussion .
The predicament of the press is precisely the
middle position occupied by the press between
the people and the government. This present
state of tension is the best that can be hoped
for , amid pleas by each of the many Americas
that the government listen only to its voice.
All of this is not to say that the press is a

perfected institution. It has much to learn
from Aronson's critique of its role over the
past 2 5 years, and much to change about its
present internal nature. But our history shows
that a newspaper's willingness to level with
its readers is greater than the government's
willingness to level with its citizens - even
today in so-called (and Constitutionally defined) "peace"-time -either about its internal
workings or about its genuine (political ) motives for suppressing the press. After all, government requires only the bland acquiescence
of an electorate to stay in power, while newspapers need the devoted patronage of monied
subscribers. Government can obtain office and power - with a mere plurality of votes ,
and survive the ebb and flow of confidence for
years. But the press cannot ride thus into power and quadrennial invulnerability . Its security lies only - get this - in giving the people what they want (whether what they want
is good for them is a separate-though-related
question, but its not one for government to
answer).
The press, then, is a model institution , a
paradigm for government. Despite the apparent narrowing of newspaper sponsorship
the press has the virtues of being a competitive business, "one among many" in a pluralistic enterprise, and of being decentralized
far more that the government - which prides
itself on presenting a spurious "united front "
to the people.
Thus, while "The Selling of the Pentagon"
is credible and laudable, The Selling of the
New Yo,.k Times is inconceivable - except at
the newsstands.
CHARLES WHITMAN

The Theology of John Updike
JOHN UPDIKE: YEA SAYINGS. By Rachel
C. Burchard. Southern Illinois Press, 1971.
$5.45 . THE ELEMENTS OF JOHN UPDIKE.. By Alice and Kenneth Hamilton.
William B. Eerdmans, 1970. $6 .95 . PASTORAL AND ANTI-PASTORAL TRADITIONS IN JOHN UPDIKE'S FICTION.
Southern Illinois University Press, 1971.
$5.45 .
Among contemporary American novelists,
John Updike is perhaps unique in receiving
the public acclaim that he rightly deserves .
Writers like Norman Mailer and Gore Vidal
have exploited television and the media to call
attention to themselves and thus to their
fiction . So they continue to be read by the
public.
On the other hand , very good novelists
- James Gould Cozzens, Wright Morris, and
Walker Percy, to name a few - continue to
write in relative obscurity. Unlike Mailer,
Vidal, and Truman Capote, Updike has
achieved his reputation without becoming a
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public celebrity. His reputation, in other
words , rests on his work rather than on his
personality
Updike 's productivity is in part responsible
for his continuing success. Since The Ca1"pente,.ed Hen first appeared in 1958, Updike
has published fourteen books: three volumes
of verse (The Carpente,.ed Hen ; Telephone
Poles; and Midpoint), five novels (The Pee1"house Fai,.; Rabbit, Run ; The Centau,.; Of
the Farm; and Couples), four collections of
short stories (The Same Dee,.; Pigeon Feathe,.s; Olinge,. Stories ; and The Music School),
one collection of essays (Asso,.ted Prose) ,
and most recently Bech, A Book, which is
more than a collection of short stories yet
something less than a novel. All of these books
remain in print, aided no doubt by the tremendous popular success of his most recent
novel, Couples.

Couples put Updike on the cover of Time
magazine; it remained for almost a year on
the best-seller lists; it was sold immediately

to Hollywood, and led to the movie production earlier this year of Rabbit, Run . Despite
this popular success, Updike has not until
recently received much critical acclaim . His
books were almost all reviewed in the major
literary journals and magazines , but with each
new publication, reviewers complained that
Updike still had not written the "major" or
"great" novel they were awaiting. In addition
about one dozen articles were published on
the earlier novels.
During the past year, however, three fulllength studies have appeared on Updike. The
first was The Elements of fohn Updike by
Alice and Kenneth Hamilton, an expansion
of the earlier pamphlet they had written for
Eerdmans' "Contemporary Writers in Cristian Perspective" series. And just recently
Southern Illinois University Press released
two books, fohn Updike: Yea Sayings by
Rachel C. Burchard, and The Pastoral and
Anti-Pastoral Patterns in John Updike's Fiction by Larry E. Taylor.
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Being the first major studies of Updike, it
is interesting to see how three different critics
assess the career of John Updike independently. (Larry Taylor cites the Hamilton book in
the bibliography but does not refer to it in the
text). All three writers claim that Updike is
one of the leading American novelists. The
Hamiltons describe him as "one of the most
elegant and most serious authors of our age."
Larry Taylor calls him simply "a major American novelist." Rachel Burchard attempts
throughout her book to discredit the facile
image that Updike has developed and assert
instead that "John Updike has something to
say."
None of the books gives much attention to
Updike 's life in the conventional biographical
sense. This is a result, perhaps, of Updike's
having maintained a rather private life although the Hamiltons did visit both John Updike and his parents. Updike rarely makes
public appearances and only recently have
several lengthy interviews been published.
The best source on Updike's early life is his
own reminiscence, " The Dogwood Tree: A
Boyhood," reprinted in A ssorted Prose.
The Hamilton book is the most personal of
the three studies under consideration. It is
personal in that it explores Updike's role as
novelist more fully than the other two books
and in that the Hamiltons insert themselves
into their consideration of Updike more freely than either Mr. Burchard or Mr. Taylor.
Focusing almost exclusively on Updike's fiction , The Elements of fohn Updike examines
the patterns, characteristics, and themes of
Updike's short fiction in the first eight chapters and concludes with detailed commentaries on his five novels.
Although the Hamiltons' distorts the chronology of Updike's work somewhat, it has the
advantage of tracing the relationships between
short stories and novels. This is particularly
important in Updike because he frequently
explores characters and ideas in short story
form before he develops them more fully in
subsequent novels. Thus Ace Anderson in
"Ace in the Hole," published in The Same
Deer(1958 ) is an embryonic portrait of Harry
Angstrom in Rabbit, Run ( 1960 ). Similarly
the young boy David Kern who appears in
two stories in Pigeon Feathers (1962 ) experiences the same less of innocence and embarks on the same quest of self-identity that
Peter Caldwell does in The Centaur ( 1963 ).
As the Hamiltons demonstrate in their
book, such recurring characters, patterns ,
and motifs in Updike 's fiction arise out of the
strong autobiographical nature of his writing.
The foremost influence here is what the Hamiltons call "a sense of place." Through the
publication of Of the Farm (1965), all of
Updike's novels and most of his short stories
were set in Olinger, a fictional town based on
Updike's hometown , Shillington, Pennsylvania, and the surrounding area.
In "The Dogwood Tree: A Boyhood," Updike writes :
My childhood went like this : in the center
of our world lay our neighborhood of
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Shillington . Around it there was the
greater Shillington . and around that.
Berks County . Around Berks County
There was the state of Pennsylvania, the
best, the least eccentric state in the Union.
Around Pennsylvania . there was the
United States, with a greater weight of
people on the right and a greater weight
of land on the left. ... There was only one
possible nation : mine.
This is the same egocentric point of view that
Stephen Dedalus exhibits in Joyce's Portrait
of the Artist as a Young Man when he inscribes the following words in the flyleaf of
his geography book :
Stephen Dedalus
Class of Elements
Clongowes Wood College
Sallins
County KiJdare
Ireland
Europe
The World
The Universe
The similarities extend beyond the narrow
range of these youthful visions. Both Joyce
and Updike move from the specific to the
general within a given work and in the development of their careers, and both writers
insist throughout their work that in the particular lies the universal. Thus, Shillington
is to Updike what Dublin is to Joyce, and the
mythological framework of Th e Centaur expands this world in much the same way it
does in Joyce's Ulysses.

In a Fever Heat: God Exists
The central "element" of Updike's fiction
examined by the Hamiltons, however, is the
persistent theology that they see underlying
all of his fiction . The world of Updike is viewed "from the perspective of his personal faith ,
which happens to be that of historic Christianity." The novels deal repeatedly with the
theme of "how to reconcile the anbiguities of
the flesh with the vision of the spirit. " The
evidence for such a theological stance exists,
according to the Hamiltons, (1) in the themes
and ideas explored in the fiction itself, (2 ) in
Updike's own association with the Lutheran
and Congregational churches , and (3) in the
influence exerted upon him by religious writers and theologians like Dante, Kierkegaard ,
Bonhoeffer, and Karl Barth.
That such a religious or even Christian concern is at the center of Updike's fiction seems
indisputable. The central contrast in Updike's
first novel, The Poorhouse Fair, is between
Conner, the young idealistic humanist, and
Hook, the old Protestant Christian. and one
of the most significant passages in the book
is their debate over the existence of God. A
number of the early short stories, most notably "Denistry and Doubt," "Pigeon Feathers," and "Lifeguard," deal explicitly with
Christian conflicts.
Two ministers figure prominently in Harry
Angstrom 's search for the meaning of life in
Rabbit, Run. The Centaur takes its epigraph

from Karl Barth : "Heaven is the creation inconceivable to man. earth the creation conceivable to him . He himself is the creature on
the boundary between heaven and earth ."
The most obvious symbol in Couple.< is the
Congregational Church. which towers above
Tarbox throughout the novel and goes up in
flames at the end . Examples like this could be
multiplied from the rest of Updike 's novels .
stories . and poems .
And indeed they are in The Element.< of
fohn Updike! The problem with the Hamiltons' study is not that their thesis is invalid .
but that they push it too far . Roughly onethird of the entries in their "General Index" are
clearly Biblical or theological references .
Names of characters and places in Updike's
fiction send the Hamiltons scurrying to their
Biblical concordances for parallels that range
from the obvious to the ridiculous. Rev . Eccles in Rabbit, Run obviously echoes Ecclesiastes or ecc/esia. David Kern in "Pigeon Feathers" might well bring to mind the Biblical
King David , but whether his last name, which
in German means kernel, "also echoes St.
Paul's words ('And what you sow is not the
body which is to be, but a bare kernel, perhaps of wheat or some other grain. ' I Cor. 15 :
36 , RSV) about resurrection and death, about
what is sown in the earth not coming to life
unless it dies ," is at least questionable.
Couples provides the Hamiltons with their
most ingenious transpositions. Freddy Thorne
is associated with the parable of the Sower,
Angela with the angles, Bea Guerin with
"Dante'sguideas he ascends from Hell through
Purgatory to Heaven ," and Foxy Whitman
with the Eucharist. The central character
Piet Hanema, is at various times Peter the
Rock and Peter the Denier; the Old Testament Lot who fled from Abraham to live
among the heathen; Jesus the Carpenter; and
the soul (anima - Hanema) of America.
In and of themselves , even these associations are not entirely whimsical, but they are
only symptomatic of the Hamiltons' approach
to literary criticism. Their central contention
is that Updike is a "teller of parables. . . .
stories of ordinary life conveying some truth
of spiritual life." Their method of interpretation is to unravel these parables. The weakness in this approach is that they concern themselves unduly with the "truth of the spiritual
life" at the expense of the naturalistic level
of the stories.
Whereas Updike deals always with specific
characters in particular situations, the Hamiltons are preoccupied with the generalized
and universal truths which have presumably
been extracted from the works. But the links
between these two levels of storytelling are
never clearly established. And in moving from
the top down they frequently implant their
own view of the world on the fictional world
of Updike. So there is a Christian perspective
and a theological stance, but the reader wonders whether it is specifically Updike's or
whether it belongs jointly to him and the
Hamil tons.
As the title suggests, fohn Updike: Yea
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Sayings is also an affirmitive reading of the
Updike canon. Mrs. Burchard views Updike
as a "resolute and honest searcher," a writer
who "asks questions about the meaning of
life in our time ," a writer who "searches for
religious definitions to fit the present," and
who "seeks answers to the age-old questions
about man's relationship to man , the existence of God, and the relation of the individual to Him." The answers to these questions
are provided in Updike 's fiction and comprise his "yea saying."
For Mr. Burchard, Updike finally says
"yes" to life, "yes" to the existence of God.
Yet for her this "yes" is always anbiguous and
frequently qualified. She recognized the
danger in labeling Updike a Christian or an
Existentialist or a Humanist or a Skeptic.
The search for the meaning of life which
hounds all of his protagonists is at the same
time Updike's quest.
As Mrs. Burchard points out, "Seven Stanzas at Easter," a poem frequently cited as
evidence of Updike 's Christian commitment,
begins with an almost hesitant "if":
Make no mistake : if He arose at all
it was as His body ;
if the cells' dissolution did not reverse ,
the molecules reknit, the amino acids
rekindle;
the church will fall.
Yet such skepticism can always be countered
with affirmations such as Hook 's commitment in The Poorhouse Fair or Updike's own
assertion in " Fever" which begins :
I have brought back a good message from
the land of 102 degrees : God exists .
Because Mrs. Burchard's book is not as
ambitious as is the Hamiltons ', it does not
contain the extended anaylses found in The
Elements of fohn Updike . This is especially
true of the short stories, many of which are
examined in great detail by the Hamiltons.
Mrs. Burchard instead delays consideration
of the short stories until the final chapter,
perhaps because she feels that " Updike reaches
his highest range of accomplishment in this
medium ." The preceding chapters deal individually with Updike's five novels and his
poetry .
If, however, Mrs. Burchard's treatment of
the novels is not always as complete as one
would like them to be, she has the capacity
to restrain her enthusiasm for Updike so that
her evaluations are more balanced than those
of the Hamil tons. In her chapter on The Poorhouse Fair, she examines the tension between
older Christianity and the new humanism,
recognizing that Updike does not resolve this
conflict. In an interview published in the
February, 1971 issue of Vogue , Updike comments on his intention in The Poorhouse Fair.
He says, "My first novel. ... was something
of a nouvelle vague book, particularly in the
ending. That is, I tried to create a pattern of
tension , and then, instead of resolving it ,
dissolved it."
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Mrs. Burchard's discussion of The Centaur focuses on man's dual existence as symbolized by the centaur image : man is half
beast, half god ; half bad, half good . Although
her examination of myth and imagery is illuminating, it is seriously flawed by her misreading of the novel. She assumes that the protagonist, George Caldwell, dies, whereas the
obituary that Peter records of his father is
imaginary , not real. In an interview with
Charles Thomas Samuels published in the
Paris Review in 1968 , Updike says, "I must
repeat that I didn't mean Caldwell to die in
Th e Centaur; he dies in the sense of living,
of going back to work , of being a shelter for
his son."

The Choice: Comfort or God
Easily the best chapter in fohn Updike:
Yea Sayings is that on Couples. One of the
sections of Updike's "The Dogwood Tree:
A Boyhood" is entitled "Concerning the Three
Great Things : {1) Sex (2) Religion (3) Art."
These three topics provide the basis for Mrs .
Burchard's examination of Couples. Almost
twice as long as any of his previous novels ,
Couples placed many new demands upon
Updike as an artist. Instead of one or two
central characters, ten couples move on and
off the stage , vying for each other and the
reader's attention . Whereas marriages had
been explored frankly in both Rabbit, Run
and Of the Farm , Couples demanded a sexual
explicitness that must have exhausted even
Updike's gift for lyric yet sensitive description .
Couples also signalled a change in locale, it
being the first novel not set in the familiar
Olinger territory. So ~pdike extends his
artistry beyond the reaches of previous fiction .
As Mrs. Burchard views the novel, the second and third of the "great secret things" sex and religion - are intertwining motifs.
Religion , at least in the form on the institutional church , has failed in modern society.
Whereas ministers had played leading roles
in previous novels, they appear only in passing in Couples. With the exception of Piet
Hanema and Foxy Whitman, his mistress,
the lives of the ten couples are untouched by
traditional Christianity. And even Piet and
Foxy attend services more out of habit than
from desire or need . "Piet searches for an
ultimate comfort - not for God .... For Piet
God is not absent; He just doesn't figure very
strongly in the current scheme of things. "
For the other inhabitants of Tarbox , h.owever, God does not exist. The human need
for religion is still present, and the substitute is a religion of sex. Their weekly gatherings provide the social ritual of traditional
religious gatherings. Freddy Thorne assumes
the role of priest, presiding over the games
and preaching sermons on texts from his own
Scripture: " You are born to get laid and die,
and the sooner the better"; "Death is being
screwed by God. It will be delicious." These
couples constitute Tarbox and Tarbox becomes America. As Piet says, "God doesn't

love us any more. He loves Russia. He loves
Uganda. We're fat and full of pimples and
always whining for more candy. We've fallen
from grace." Or, as Mrs. Burchard puts it,
"Art, religion, and sex, and the greatest of
these is sex- in Small town , U.S.A., at least."
Larry Taylor's Pastoral and Anti-Pastoral
Patterns in fohn Updike's Fiction is quite
different from either of the previous two
studies. Its purpose is more specific, its execution more scholarly, and its audience, perhaps , more limited. But it is a fine book, accomplishing a difficult task in a limited
amount of space.
Mr. Taylor's aim is twofold : {1) to trace
the pastoral and anti-pastoral tradition that
runs through the history of American fiction,
and (2) to show how that tradition works in
the body of John Updike's fiction. The first
aim he accomplishes in two short but informative chapters, the 'first identifying and defining the pastoral and anti-pastoral and the
second tracing these two traditions in previous American literature. In the nineteenth
century Emerson, Thoreau, and Whitman
are basically pastoral; Hawthorne, Melville,
and Poe anti-pastoral. Twain , Hemingway,
Fitzgerald , Lewis, and other twentieth-century novelists are also examined.
The remaining six chapters discuss the
influences on these two traditions on Updike's major works. Viewed from this point
of view, some of the primary tensions in Updike's work are Eden and the Fall, the swain
and the sophisticate, and the city and the
country. Although Mr. Taylor sees Updike
working within both the pastoral and antipastoral traditions, the latter tends to predominate , especially in Rabbit, Run , Of the
Farm , and Couples . Updike has frequently
been accused of being a traditional and conventional novelist, and what Mr. Taylor's
book succeeds in doing is to give considerable
meaning and significance to Updike's use of
traditional modes of writing.
Obviously the last word on Updike has
not been written. Neither the Hamiltons nor
Mrs. Burchard deals with the recently published Bech, A Book , and Mr. Taylor does so
only briefly. And since Updike is only thirtyeight, much of his career may still lie ahead.
The August issue of The Atlantic published
excerpts from "Rabbit, Redux , Mr. Updike's
forthcoming novel." Rabbit Angstrom is ten
years older, and the novel would seem to be a
continuation of Rabbit, Run.
In the Vogue interview referred to previously, Updike also talks about another
new novel, this one set in the 1850's and
dealing with President James Buchanan, a
native Pennsylvanian. Regardless of what
Updike writes in the future or what subsequently will be written about him, these three
books provide interesting and varied introductions to his work.
ARLIN G. MEYER
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Urban Affairs

On Ethnicity in the City
By GALEN GOCKEL

Why did Gerald L. Sbarbaro make the Chicago newspapers the other day?
It wasn't because he happens to be a member of the
Board of Education. The board hasn't done anything
newsworthy recently.
Mr. Sbarbaro occupies another public role, one perhaps as crucial to the life of Chicago citizens as any
other he holds.
He is president of the Justinian Society of Lawyers
of Illinois. The Justinian Society, it is essential to point
out here, has 450 members all of whom are judges and
lawyers of (to use the Sun- Times phrase) "Italian background."
Now although the law should be no respecter of persons, those who practice it respect ethnicity. Sbarbaro
and his followers made the daily press because they
defended, among other things, the Cook County judiciary and Circuit Court Judge Philip Romiti. The
latter had just been assigned the case of State's Attorney Hanrahan, a fellow incumbent elected by the
Democratic Party. Hanrahan is under indictment for
criminal conspiracy to obstruct justice in the police
shootings of Black Panthers Fred Hampton and Mark
Clark.
(The manner in which the Cook County militaryjudicial-political complex has handled the indictment
of Hanrahan deserves a full and separate treatment.
Editorially the St. Louis Post-Dispatch has concluded
that the affair represents one set of laws for whites,
another for blacks.)
To return to our theme, why should there be, in
1971, an association of Italian lawyers? Or a Swedish
Engineers Society of Chicago? Or a Lithuanian Song
Festival Committee, with an office and a phone number? Or a Ukrainian Book Store? A Polish Heritage
Society? Or (to turn to the experience of many Cresset readers) a German-American Chamber of Commerce
of Chicago?
The tenacity of ethnic loyalties contradicts both
"official" academic sociological thought and the popular conception of the United States as the earth's
great melting pot.
It has ,been the great theme of sociology (as Andrew
Greeley has reminded us in a similar context) that
mankind's march has been away from the primitive to
the rational; from folk and tribal to urban and nuclear
family; from particularism to universalism. Status is
achieved; it is not automatically conferred at birth according to one's sex, color or lineage.
Business and market decisions are made impersonally
and bureaucratically, and are affected only secondarily
by friendship and personal loyalty, according to the
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academic view of society. The sacred gives way to relentless incursions of the profane.
Urban, modern life is anonymous; personal ties and
roots have to be very tenuous, since geographical mobility precludes establishing permanent relationships.
All this must sound a bit strange to the folks in Bertucci's bar and restaurant on the near south side of
Chicago. For here no one is anonymous; Frank the
owner, can recognize a thousand faces and remember
a thousand names. In his neighborhood kinship and
religion establish the boundaries within which people
trust each other.
The pull of blood and soil survives even among
those wealthy enough to join a Chicago country club
where Protestant - Catholic protocal among the members requires skill and sensitivity exceeded only by
the demands of assembling a Lebanese cabinet.
Disagreement about the strength and endurance
of ethnic loyalties is one issue; there is also disagreement as to the value of such loyalties.
Harvey Cox celebrated the personal freedom offered by the anonymity which he saw in the secular city.
Anonymity is good - it represents "a liberating even
more than a threatening phenomenon."
Freed from the parochial claims of kin, tradition and
myth, Cox' urban person is 'the man at the giant switchboard'. Endless possibilities for communication lie
within his reach. One's peers are no longer inherited,
they can be freely chosen.
Not only is this liberation from tradition good for
the individual, some scholars say, it is essential for
progress and economic development. No society can
move ahead technologically if its best minds are wearing the blinders of loyalty to roots. Open-mindedness
and tolerance of others requires that society's members first renounce their own heritage.
However it my view that ethnic communities can be
sources of personal indentity and strength. Those who
want to weaken them had better be sure an adequate
substitute is available, lest Cox' man at the giant switchboard find himself unable to operate it or anything
else.
It took an anthropoligist, Oscar Lewis, to observe
that "Social life is not a mass phenomenon. It occurs
for the most part in small groups, within the family,
within households, within neighborhoods, within the
church, formal and informal groups, and so on."
But it isn't necessary to take the word of an academic.
Ask Frank Bertucci, who understands the glue that
holds his neighborhood together. Or Gerald Sbarbaro,
to whom the existence of a Justinian Society of Lawyers is no surprise at all.
The Cresset

Editor-At-Large

By JOHN 8TRIETELMEIEII

The Survival of the City

My wife and I - being both of us rather odd people spent the greater part of our vacation in August in a
hotel north of the Loop in Chicago. We did the movies
and the museums and the restaurants and the galleries
and the parks, and had a great time. In the process
we got a new and fresher look at the city, and it is about
the city that I want to talk this month.
There is abroad in the land a romanticism which
holds that the solution to the problems of the city and they are myriad - is to abolish the city and cover
the land with some Unding which is neither urban in
the traditional sense nor rural but a bit of both mixed
in together. The worst thing about this proposal is that
it may well be feasible; the automobile makes dispersed
populations and services pos~ible, and the limits are
very broad indeed.
But the city is not just a place where large numbers of
people live and a large number and variety of services are available. A city like Chicago or New York
or London or Paris is a Gestalt - greater than the sum
of its parts, something quasi-organic in that it has a
life and personality of its own. A city is not just a small
town grown large; it is to the small town what a m'ature,
complicated adult is to a pre-school child. The great
cities of the world have personalities that are a blending of the physical structure of the city, a kind of corporate mind, and something intangible which, for lack
of a better term, we may call its spirit.
It is a cliche that the modern American city is not
only a personality but a grievously disturbed personality. So grievous is the disturbance that it is easy to
understand why so many people have lost hope for the
survival of the city, at least in its present compact form .
But what most of us persistently refuse to accept is that,
disturbed or not, the city (in the sense of a metropolitan
area) is where most of us presently do live and where
increasing percentages of us will have to live in the
future, whether we like it or not. It would seem, therefore, that we should direct our best efforts to curing
the problems of the city, rather than to devising ways
to escape them. Escape is out of the question. We shall
heal the city or we shall, most of us, participate in its
agony.
Possibly the first thing that needs to be done to heal
the city is to make it physically whole again. Chicago is
not, in any meaningful and functional sense, merely
an area enclosed within certain political boundaries.
Functionally it is that plus Evanston and Oak Park and
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Arlington Heights and Maywood and several score
more suburbs which would not exist if it were not for
the fact of Chicago in the narrower sense. The people
who live in these suburbs benefit from all that Chicago
is and does and they catch the overflow of any social
infection that fastens upon the city. Somehow this fact
needs to be recognized politically. There needs to be
some centralized authority which can deal with the
problems of the whole metropolitan area and mobilize
the resources of the whole area toward the accomplishment of area-wide goals.
Secondly, there simply has to be an end to the race
war which is destroying the American city. Unless one
has experienced it, it is almost impossible to conceive of
the extremes of wealth and poverty, of comfort and
misery that exist within a city like Chicago. The very
poor are, for the most part, the black. And the black
in Chicago, as in most other cities, get the crumbs that
fall from their masters' tables. There was a time when
they were fewer in number and more docile in temperament. But those times are gone· forever. Even if it were
desirable to keep the black man in his place - and it
is not - the only place in which a black man is willing
to be kept today is right up there beside his white neighbor. So the city is a tense place. The white man is scared;
apparently the rule is to be in off the streets at ten p.m.
when someone - presumably the blacks - take over.
And the black man is angry, angry at his oppressors
living and dead who reduced to bestiality his own
generation and the generations of his forefathers back
to the first slave ship that arrived on these shores.
Much more could be said but one thing more must be
said. The city needs new institutions which will produce a new kind of urban leader. It is a tragic fact that
Chicago - which is a totalitarian state - is the best-run
city in the country. If there is any future for democracy
in this country, it must be in the great cities because again - it is in or near these cities that most of us must
live. If democracy can not produce strong, capable leaders in our cities, its future on the national level is, at
best, dubious. Perhaps what is most needed is greater
policy control by a representative council and greater
professionalization of the executive branch, with a thorough reform of the courts. This is a large order and one
which present urban leadership will stoutly resist, at
least in Chicago.
But whatever is needed must be done. The city is too
great an achievement of the human spirit to lose.
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The Pilgrim
"All the trumPets sounded for him on the other side"
PILGRIM'S PROGRESS

We Have This Ministry
This afternoon I am doing what the Christophers of
our time must really do day by day: give heed to our
ministry .... We must look back upon the way we have
come, examine the place where we are standing now,
and prepare for the uncertain years that still lie before
us ....
Some of us are still in the morning of our ministry
and many things need to be done .... Others of us are in
the late afternoon of reflection and stillness, and the
hour when we begin to look for our own passing has
come .... The sun is going down and the day is far
spent ... .
Curiously, as I began thinking about our ministry,
I saw again the prayer of St. Thomas Aquinas:
0 Lord, Thou knowest what is best for me; let this
then be done when Thou wilt: deal with me as Thou
thinkest best; place me where Thou wilt and deal
with me in all things as Thou wilt. Behold, I am
Thy servant, prepared for all things; I desire not
to live unto myself but unto Thee; give me the
grace and the glory to do it worthily and perfectly.
This is a good prayer for all of us .... It moved me to a
few words about the attitude which makes such a prayer
possible and even understandable ....
For a decade now I have watched our ministry in the
world where demonic forces go about their daily work
to undo it. ... The result has been a deep and abiding
pride and affection for our ministers .... In the heat of
the day of winnowing and burning I have seen them
time and again draw men upward and become in the
highest and most mysterious sense partners and colaborers of the living God in Christ. ...
The question remains before the Church: what does
the institutional church expect of its ministers?. . . .
Why do people no longer listen to them as they once
did? .... The answer is clear. . . . Too many ministers
have become journalists, book reviewers, commentators,
good mixers, money-makers, and organizers in a world
which is crying desperately for answers to basic questions .... And some have answered the basic questions
of the world with the wrong answers .... The result has
often been an amused contempt for the ministry ....
The feeling of the younger generation is that they
expect us not to preach to them . . . . Well, our Lord
preached, but in the right way . . . . By talking quietly
about faith and hope and love and heaven and eternity
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.... Recognizing that men must have faith, He insisted
upon opening the human soul to the presence of God
and thereby showed us the real purpose and power and
actual glory of the ministry. . . .
All this is summed up in words from Isaiah standing before the throne of God: "Then flew one of the seraphim
unto me, having a live coal in his hand, which he had
taken with the tongs from off the altar. And he laid it
upon my mouth, and said, Lo, this hath touched thy
lips; and thine iniquity is taken away, and thy sin is
purged. Also I heard the voice of the Lord, saying,
Whom shall I send, and who will go for us? Then said
I, Here am I; send me."
Here is the very heart of our ministry .... The vision
of God high and lifted up, the divine call from the altar
which brings God to human lips, the forgiveness of sins,
the resulting lifting of the soul and the dedication of
the heart. ... Here am I; send me .... Throughout all of
history it has always been so ... .
A few hundred years later an old man was sitting on
an island in the Aegean Sea . . . . His companions had
been nailed to the cross, and he was alone ....The last
thing he had to say to the world and the very last thing
he had to say about God was the same vision of angels
about the throne, singing of wisdom and strength and
honor and glory .... But now was added the great burden of the ministry of the new and final covenant ....
For the way to the throne of God is through Calvary
.... That is the way He came to the throne, and it is our
way following Him . . . . This is the ultimate vision of
God as the One who is stricken, smitten, and afflicted,
a man of sorrows and acquainted with grief. ...To see
God in the final vision, we must first look down, not
up, and see Him among the lowliest of men . . .. This our
preachers must tell us. . . .
Perhaps seldom in the history of mankind has there
been a deeper need for men who will say yes to God ....
Here am I; se.:td me . . . . Men who will be right and
strong and who will stand up when everyone else collapses .... Men who have been up to Calvary and down
in the valley of blood and sweat.... Men who know that
no suffering or sorrow is unknown to God and that He
is present in them to give them their final meaning ... .
This is the fundamental task of our ministry .... To
tell the world that there is One among us who binds all
the heartaches, the bitterest contradictions of time and
circumstance, into a single pattern .... One who comes
not to be ministered unto, but to minister to us ....
The Cresset

